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CLOSCA L_ BALUTA 


LE MITHRIACISME 


DANS L’EPIGRAPHIE DE LA DACIE 


Le culte du dieu Mithra a joui dans la Dacie romaine d’une grande 
faveur et a connu une diffusion remarquable notamment dans les 
grands centres urbains, ainsi que l'atteste le matériel archéologique 
aussi riche que varié mis au jour et, en général, publié 
ss relevées dans d'autres 








‘comparaison des manifestations simil 
provinces de I'Empire romain, 'abondace des matériaux épigraphiques 


mithriaques de Dace (autels, plaques votives, statues, fits de colonnes 





ou représentations en ronde-bosse) met en évidence la grande popularité 
de cette divinité iranienne sur le territoire de la province carpatique, 
qui n'a pourtant &é soumise 4 la domination romaine que pendant 
176 ans. Il suffit, a cet égard, de mentionner que, sur les quelques 
3000 monuments épigraphiques découverts jusqu’a ce jour en Dacie, 
Mithra. Pour nous faire w 
précisons que, sur 





non moins de 101 sont dédiés & image 





encore plus nette de leur diffusion territoriale, 





ce chiffre, 31 pigces ont été mises au jour dans le centre militaire, 
économique, administratif et routier le plus important de la pro: 
vince de Dacie, Apulum, siége permanent de la XIII* légion Gemina, 
29 dans la capitale officielle, Sarmize et 25 dans d'autres 
localités urbaines ou rurales*. Aux nombreuses dédicaces épigraphiques 
mithriaques s'ajoutent une série de représentations figuratives fort 
variges comme iconographic, ainsi que quelques mithraea, C'est sans 


et 








doute cette abondance de monuments mit 


archéologique 


iaques dans une zone 








et aux bornes chronologiques relativement restreintes 


"Le matériel épigraphique et figueatif concernant le mithracisme se trouve dans 
le répertoire de Fr. Cumont, Tester et monuments figurés relatifs aux mystérer de 
Mithva, Bruxelles, 1-1, 1896, 1900; dans Ephemeris Daco-Romana, VI, p. 216-217 
et chez M.J, Vermaseren, Corpus iscriptionum et momumentorion religinis Mith 
Ul, La Haye, 1960, 
bibliographie dans ke 
Potaissa-6, Micis-5, Napoca, Romula et Doslat-3, Botoyest-Paia, Bumbes 
Brucla, Caransebes, Celei, Cioroiul Now, Dierna, Decea Mureyului, Drobeta, Germisar, 
+ Vingul de Jos 











tour les monuments découverts aprés 1960, voir la 











‘Oaeda de Sus, Ozd-Mures, Pavleni Sfintest, Sicidate, Su 
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qui a déterminé Wiist, parlant de Mithra (RE, XV, 2148), a situer 
la Dacie parmi ,,seiner wichtigsten Domanen’ 

Répandu de bonne heure parmi les provinciaux, notamment parmi 
ceux des provinces orientales, le culte de Mithra a &é apporté et 


diffuse en Dacie par les éléments populaires les plus variés. Une 
a 
monuments mithriaques de Dacie atteste existence de nombreux 


alyse minuticuse des plus de 90 anthroponymes figurant sur les 





adorateurs d'origine 
aussi d'un nombre important d’adeptes 
Yorigine ethnico-territoriale précise demeure inconnue, Quant aux 
nce persane, ils ne 
semblent pas étre venus en Dacie de I'Iran méme, mais plutot de 





fecque, sémite ou en général orientale, mais 
ux noms romains, dont 








uteurs de dédicaces portant des noms a réson 





contrées plus proches de Ia Dacie — Asie Mineure, Paphlagonie, 
Pont, voire I'Arménie — peuplées d'Iraniens, Du reste ils n’érigent 
pas en Dacie que des monuments dédiés 4 Mithra, mais pluto. a 
des divinités du panthéon gréco — romain? 


Dans l'épigraphie mithriaque de la Dacie, les formules dédicatoires 





sont nombreuses et variées. Les plus fréquentes, invoquant Mithra 
ou Mithra et Sol, sont en mi 
Mithrae et Invicto Mithrae. La formule Invicto Mithrae, Yune des 


temps les plus communes : Soli invicto 





premiéres attestées dans la province nord-danubienne, pouvant ére 





assignée aux derniéres décennies du If siécle, figure en Dacie sur 





10 monuments — & peu prés autant qu’en Italie — répartis dans 
4 localités*. Les découy 





s archéologiques de Dacie attestent le 
synchronisme des formules Invicto Mithrae et Soli invicto Mithrae; 
cette deriére connait la plus large diffusion dans la province car- 
que, oi elle figure sur 19 monuments mis au jour en 10 licux* 





apport entre les dédicaces Soli invicto Mithrae et Deo Soli invicto 


Mithrae ou Deo invicto Mithrae, qui ne couvrent qu'une aire bien 














Aurelius Arima (CL, I, 12865 = 4 1912, 305), Arzaoes (Daca, VIL 
VIII, p. 302, n° | m Ann.Ep. 1944, 23 = Studi si comaviciri, 12, Archeologie si Istori 
Musée Brukenthal, Sibiu, 1965, p. 68, n° 28), la forme grecque du nom semble 
reproduire un géniif Tatin Areaci, comme patronyme: G, luis Farnax (CIL, HL 
986); Aurelius Farnax (CIL, HL, 7683); le vétéran ven de Ia zane pontigue et tabli 
avee sa famille & RAbiu, mais au nom complétement romain (CIL, Ml, 791 





Dacia, VILVI, p. 31 
* Ajoutons 4 ceux 


fig. 13 = Anep. 1944, 44) 
Ver autel votif découvert dans te mur 

de Vaglise de Sfimtesti, dep. de Tel Clasice, IX, 1967, p. 197), mais 

ia lecture ext erronée: FIRMYS au lieu de AETERNAL(S),c 

autel vot & état fragmentaire 














» Outre alles publiées par Vermaseren, 














Sdeidate, dép. de Sibiu (Sargetia, V.p. 90) 
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plus réduite®, atteste la priorité de la premiére formule, Etant donné 
que dans la. plupay apposition du terme Deus se situe avant 
année 180, nous avons daté les monuments respectifs entre la derniére 
décennie du IF siécle et la TIF décennie du siécle suivant. 

D’autres formules, plus rares en D: 








acie mais communes dans l'Empire 





romain, sont: Deo invicto (3 monuments)’, Invicto (2 monuments, 





dont l'un découvert & Ulpia Traiana) et Invicto Deo (1 monument). 
c 
sité et Ia popularité du culte de Mithra, ce sont une série de formules 





e qui nous parait toutefois particuligrement suggestif pour Vinten: 





et dattributs du dieu qui ne sont attestés, & notre connaissance, 
qu'en Dacie. Ainsi, ps 
sens est le méme que celui du persan Nabarzes — dans la formule 
D(eo) inv(icto) o(mnipotenti) M(ithrae)". 
& Partos, élevé par Lucanus. De méme la formule Deus Mithra, qui 





exemple, est V'attribut omnipotent’ — dont le 
, sur_un autel découvert 


nest connue dans les autres provinces de I'Empire qu'au génitif 
ou au da 
Rufus. 
Diautres formu 
D(eo) Sfoli), sur un autel de Partos, érigé par L, Valerius Felix, 
par M. Cocceius 
Genialis, procurator Daciae Porolissensis, (Invic\to Sfoli Deo gelnitori 





en Dacie sur un autel de Micia, dédié par 





es spécifiques, semble-t-il, pour la Dacie sont 





[Dleo Soli {djnvicto sur une dédicace de Napoca, érig 


sur un autel de Dostat (”) consacré par Aelius Artemidorus, decurio 





sacerdos, lo(vi) Sfoli) invi(cto) Deo genitori R(upe) N(ato), sur un 
bas-relief de De 
Mithr{ae] sa{crin), sur un autre bas-relief fragmentaire d’Apulum, 


Numtiné [i] victi, sur un fragment dautel qui provient aussi d’Apulum, 





tat dlevé par L. Aelius Hylas, vicessimae libertus, 





par Valens (?), Soli, dédié par Q. Marcius Victor Felix Maximillia 


us, ete,, legatus augustorum legionis XII Geminae, sur un autel 


























Deo Soll insicto Mithrae aussi bien que Deo onvicto Mithrae sont attestées par 
deux monuments chacun & Apelum et par un monument chacune & Sarmizegets 

A ceux publiés par Vermaseren aj autel découvert & Micia (deta Muse 
Napocenss, V, p. 457: Sargetia, V. py 89) ot Tautel & T&tat fr decowver 
& Napoca (Anuaral instiut wditclasce, 1, 1928-1932, 2, din, Ep. 
1934, 16) 

En Tlie on rencontre les formes OMNIPOTENT DEO MIFHRAE et INVICTO DEG 
WoL! OMNIPOTENT SANCTO CAELESTI, Pour I Dacie, voir également: C/L, Il, 7779: 
Fe, Cumont, op. cit, 306; Vermaseren, op. it Il, 19 

La formule peo saitnAe, en Dacie en grec (Vermaseren, 11, 2002), est connue 
en Gaule, Malic, Germanic et Asie: la formule DEL MITHRAE est sculement 
fen Dalmatie. Pour la Dacie, voir également: lio, 1910, 50S; Ann. Ep, 1911, 41 


Vermaseren, C/MRM II, 2022 
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découvert & Apulum, Soli invicto Mithrae ara Solis, sur un’ bas- 
relief découvert & Romula, Soli invicto sacrum, sur un autel de Sarmi- 
vegetusa (7), dédié par Aelius Tulius, ...sanctu(m) Solis. (invicti 
(MiAlyiae}, sur un autel de provenance inconnue et enfin, sur 
un plus grand nombre de monuments, Soli invicto !® 

Les deux dadophores du cycle mithriaque, Cautes et Cautopates 
se retrouvent plus d'une fois en Dacie, Ainsi, Cautes apparait une 
fois sous la forme Cauti, sur un autel d’Apulum consacré par Caius 
Herennius, une autre fois sous celle de Caute, sur un bas-relief de 
Micia. Cautopates apparait dans une inscription sous la forme bien 
connue de Cautopati au génitif sur un autre bas-relief découvert a 
Glevé par Severus, Augusti libertus et sous la forme 








Sarmizegetus: 
probablement unique de Cautopati sa/crum), sur une statue acéphale 
découverte a Sarmizegetusa, érigée par Synetus, adivtor tabulari 
L¥pithéte Nabar: 
graphic romaine, apparait deux fois en Dacie sous des formules 
uniques: Nabarze Deo, sur un fat de colonne de Sarmizegetusa, 
deve par Protas, vikarius et S(oli) I(nvicto) N(abarze) M(ithrae) 
ansebes, consacré par Harmadio, actor de Turranius 
Ainsi qu’il est bien connu, le courant des mystéres mithriaques, si 
complexes et variés, a pénétré en Dacie par Vintermédiaire des comme: 
nts orientaux, par des éléments de l'armée romaine dont Mithra 
Gtait Ia divinité tutélaire, par des affranchis (exergant souvent des 
fonctions administratives) originaires d’Orient, etc. C'est pourquoi 
les dédiants ont des attributs fort variés. Ainsi, un monument men- 
tionne un sacerdos de Mithra du nom P. Aelius Artemidorus qi 
investi de cette fonction par une colonie de Palmyriens de Macédonie, 











du dieu Mithra**, relativement rare dans 'épi- 








sur un autel de Ca 























3% Cette épithéte appara aussi en Hale, mais sous des f 
i Mithrae, Nu 

Sol! invito sacrum, un autel désouvert & Germisara (Materiale g cercetari archeologice 

1, 1953, , 757-788, n° 2, photo); Mépithéte Sanco est attestée également daas les 

formes: Sancto invicto Mithrae (Italie), Sancto Domino invicto Mithrae (Italie), Deo 


es tells que: Numini 


dnvier ini sancto Solis inicti Mithrae, Invcto muminis Mithrae. Pour 











sancto invicta (Mésic et Germanic), Deo sancto invicto Mithrae (Avie et Rome), 
Deo sancto Mirae (Afrique et Mésie) et Numint sancto Solis inviti Mithrae (Italie) 
En oe qui cooceme a formule Soli ivicto, & celles mentionnées par Vermaseren 
viennent s'ajouter> un fragment découvert & Apulum, inédit; un autel découvert 

r Istorice, Sexin pentru 





a Sinpaul, dép. de Harghita (Anuarul Comisiunit Monument 


Translvania. Cluj, 1929, p. 311 = dan. Ep. 1937, p. 141); un autel découvert & 
Sucidava (Studi i cerceiri de tstorie veche, XV1, 1965, p. 610 = Ann. Ep, 196, 
322), 


"1 RE, XIV (1935), 1452-1453 (WOs0, 
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fut accueilli & son arrivée en Dacie comme héte du temple de Mithra 
4 Apulum, of il érige un autel a Invictus Sof deus Genitor. Plusieurs 
monuments sont dus a des personages exergant d'autres fonctions 
religi 
Sard dédié Soli invicto par C. lulius Valens, Augur coloniae Sarmi: 
getusae sur un relief de Sarmizegetusa élevé par Cassius Maximus 


et antistes, sur un autel de 





euses: Haruspex coloniae Apulens 





augustalis coloniae et M. Ulpius Caius, sur un bas-relief découvert 
& Surmizegetusa, dédié Soli Invicto Mithrae par Spedius Valerianus, etc. 
On trouve également en Da 





ie quelques dédicaces dues a des fonc- 
tionnaires civils, comme conductores salinarum, sur un monument de 
Sinpaul dédié Soli invicto par C. ulius Valentinus etc. Pourtant, 
les dédiants les plus nombreux et ceux aux fonctions les plus vari 
sont militaires. Mentionnons 








nsi un ancien Iégatus de la V* legion 





Macedonia de Potaissa, M. Valerius Maximianus qui, venu en Dacie 
pour la seconde fois, érige un autel Soli invicto Mithrae en tant que 
légar de la legion XIII Gemina, Q. Marcius Victor Felix Maximil- 
lianus, autre legatus Augusti legionis XI Geminae, dédie un autel 
Soli, puis M. Cocceius Genialis, vir egregius Procurator Augustorum 
duorum nostrum provinciae Daciae Porolissensis, éléve un autel Deo Soli 
invicto, probablement sous le régne des empereurs Septime S 
Car 
une dédication Soli invicto d’Apulum élevée par C. Cacrellius Sabinus 















évére et 


calla; citons encore un ley 





us Augusti legionis XII Geminae sur 





et une autre par Q. Caecilius Lactus; Decuriones coloniae Sarmizege- 





tusae Metropolis sur un fat de colonne votive de Sarmizegetusa érigée 
par Victorinus et Maius, fils de Marcus; Praefectus alae I Pannoniorum, 
¢ par M.N. Luci 
tianus (?); conductores armamentarié sur un bas-relief d’Apulum dé 
Soli invicto Mithrae par Turranius Marcellinus et Antonius S 
iunior; tesserarius, sur un autel de Potaissa dédi¢ Deo invicto par 
Flavius Marcellinus; imaginifer legionis XII Geminae sur un bas-relief 
4’Apulum élevé par M. Ulpius Linus: Adiutor tabularii sur une statue 
acéphale de Sarmizs 
‘actarius praepositi Numeri Surorum Sagi 
Romula dédié Soli invicto Mithrae par Antonius Zoilus; beneficiarius 
consularis sur un bas-relief fragmentaire d’Apulum; signifer legionis 
XIII Geminae sur un autel d&dié Soli invicto Mithrae, érigt & Apulum 
par Caius lulius Marcianus, etc 

Sont attestés de méme une série de milites legionis V Macedonicae, 
sur un bas-relief de Potaissa dédié par Aelius Maximus, sur un autel 
découvert dans le méme lieu, dédié Invicto érigé par Aclius Montanus, 


sur un autel de Gherla dédié 4 Invicto Mithr 






necio 














usa dédiée & Cavtopati sacrum par Synetus; 





jariorum sur un autel de 
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ete. De méme, weterani legionis XT Geminae sur un bas-relief d’Apulum 
dédié Deo invicto Mithrae par Titus Aurelius Marcus 

A cdté de ceux-ci, on trouve aussi quelques affranchis exergant des 
fonctions administratives, parmi lesquels deux comptables-caissiers 
(dispensatores), & savoir Ampliatus et son remplagant (vikarius), Protas, 


qui ont érigé un autel  Naharzes pour la santé du premier; un Augusti 





libertus tabularius, sur un autel dédié Soli invictio Mithrae, & 





Sarmizegetusa par Carpion; Augusti 





hertus sur un bas-relief avec 
Vinscription probable Cautop/?)ati érigé & Sarmizegetusa par Severus 
libertus actor, sur un autel Soli invicto eve par C. Tulius Omucio 
 Sinpaul, avec la méme d 
de Dostat dédié Jovi Soli 
L, Aclius Hylas, ete 
Mentionnons aussi des simples affranchis et esclaves, tels que 
Euthices sur deux inscriptions d’Apulum dédiées Deo Soli invicto 
Mithrae; Fortunatus sur un autel de Sicidate dédié Soli (?) invicto 
Mithri 


templum a solo fecit, sur un autel dédié Deo invicto érigé & Micia 


dicace; vicesimae libertus sur un bas-relief 






invicto Deo Genitori Rupe Nato élevé par 





ete., et quelques dédicaces & caractére spécial, telles que 





Par P. Aclius Euphorus et gui et templum sur un autel de Partos 
dédié Soli invieto Mithrae par C. Num 
Plus que tout autre culte orien 


is Amandus, 








I, le mithriacisme est, en Dacie, 
la manifestation d'une « mode» du temps, celle de I'« oriental 
de I'Empire rom 
ethnico-dé 








in. C'est pourquoi il est dépourvu d'une vraie base 
7 





jographique et n'est pas en mesure de fournir des indi- 


cations précises sur lorigine de ses adeptes ou de ses prétres, méme si une 






ambiance gréco-orientale est attestée ainsi que nous l'avons déja 


souligné, pour beaucoup d’entre eux. Il s‘agit par conséquent d'un 





phénoméne & signification presque exclusivement culturelle, et non 


pas ethnique 


PER BESKOW 


THE ROUT 





OF EARLY MITHRAISM 


The 





innings of Mithraism are largely unknown. The earliest 


monuments we know about appear within the boundaries of the 





Roman Empire, and the common assumptions of an earlier, Iranian 
form of the cult has been built solely upon conjecture. The idea that 
roots in Persia and that they were brought 


is today oper ing 


the mysteries have the 
to the west by “helle 
criticism ' 





zed magi” 








It was the great authority of Franz Cumont that made this Iranian 
theory unquestionable for such @ long time, Stig Wikander seems to 
have been the first scholar to question it in a book in which he 
radically denied the Iranian origin of the cult?, The Mithras of the 
mysteries, according to Wikander, is not identical with the Iranian 
Mithra (whose name in Greek is Mithrés), and the cult ha 











‘outside the sphere of Iranian religion; Wikander proposed the Danu- 
At that time he had 


ay his opinion seems to 





ian region as a likely origin of the mysteri 








to bear a great deal of criticism, but to 
be more favourably received. 

Most scholars are perhaps not likely to accept his thesis that 
Mithra and Mithras were — or were understood as — two distinct 
names, and some ki 
On the other hand, there is increasing agreement that the Mithras 
very different, 





nd of Iranian background is generally supposed. 


of the mysteries and the Mithra of Iranian religion a 





and that the one cannot immediately be derived from the other. 





The burden of proof rests with those scholars who believe in a 
direct Iranian origin. 

The difference between the western mysteries and the Tranian 
sons. The cult of Mithra 


worship of Mithra is obvious for various re 





in Iran and its neighbouring countries was part of 





religious system and even had an official character; the mysteries, 
on the other hand, we 





carried out by private societies without 


doctrines of Mithraism”, Mithraic 





inbok, Lund 1950. 
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any visible Iranian connections. The members were not Iranians, 
or of Iranian stock, they had no Iranian names, and even theophoric 
names such as Mithridates are conspicuously absent. While Egyptians 
and Syrians certainly did carry their gods to Rome, there is no 
corresponding information about the Iranians, for the Iranian popula- 
tion in the Empire was minimal, and there was no Iranian diaspora- 
group in Rome* 

The same has to be said about the language. There is no evidence 
that the worshippers — soldiers or slaves in higher positions — should 
have had any knowledge of Iranian languages, and thus it is most 
unlikely that they also had any knowledge of Zoroastrian tradition 
Words like Nama and Nabars 








Cautes and Cautopates only confirm 
not be taken as evidence 
for a further acquaintance with Persian in one form or another. 
That the average Christian is able to say Amen or Hallelujah is no 
proof that he has some knowledge of Hebrew 

The mythological scenes, so often represented in Mithraic art, are 
unknown in the east, except perh 
often very remotely connected with those of the mysteries. The tauroc- 
nying animals, the two torchbearers 
50 on are completely unknown as a structure. It was therefore 
misleading when Cumont—and after him Vermaseren—mixed the 





the scarcity of Iranian reminiscences and 








ps in the form of scattered elements, 





tone, the accomy the cave and 





monuments of the Iranian cult with those of the mysteries, thereby 
blurring the obvious distinction between the two systems 

The excavation of the Dura Mithracum gave rise to expectations 
that a link between Parthian religion and the western mystery cult 
had been established, but these expectations have by no means been 
fulfilled. This Mithracum is of a fairly late origin—if we consider the 
history of the mysteries as a whole—and neither architecture nor 
iconography give the impression of representing a primitive stage. 
On the contrary, the mysteries as well as the iconographical motifs 
seem to have been brought to Dura from the west. Palmyrene troops 
were stationed at the Danubian frontier in the beginning of the 
second century, and it is likely that they had picked up the myst 
there and had later brought them home to Syria‘. Moreover, the 












> This is evident from G. La Pi 





s echaustive work, “Foreign Groups in Rome 
ring the First Centuries ofthe Empire”, Harvard Theol. Review 20(1927), pp. 183-403 
+ E.D. Francis, “Mithraic graffiti from Dura-Europos,” Mithraic Studies 2, pp. 4 
445, esp. p. 430 FT hi 
and have presented i in an unprinted essa 






Independently of Francis, arived at the same conclusion 
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paintings have been influenced by Parthian art both in style and 
in content (ef. the hunting scene, the two magi). This does not 
change the general impression that Dura is just a special case of 
y Mithraea built by soldiers along the frontier of the 





those ma 
Empire, 
If we want to establish the routes of Mithraist expansion, we have 
to start within the Roman Empire and consider those regional 
ypear in the monuments, and which seem to reflect 





varieties that 
different stages in the history of the cult. Mithraic iconography may 
indeed look stereotyped, but neither the art nor the inscriptions have 
always been cast in the same mould 








The study of regional varieties, however, encounters several metho- 
mentary, and sometimes 
tain type of eviden 
survived in one region and not in another one. In other words, one 





dological problems. Our knowledge is fra 








pure chance will account for the fact that a c 








is easily le guments ¢ silencio, 
So the Mithraic word Nama seemed until recently to be confined 
to inscriptions from Italy and Syria, but is now fairly well established 
a appearing in a Pannonian inscription * 

Another immediate difficulty is that the monuments offer no direct 
evidence for the roads along which the cult spread. The icono- 
graphical representations which are generally divided into various 
r than 


into the dangerous temptation of 








schools may well have arrived on the spot considerably lat 
the cult itself and there is no definite proof that the artist travelled by 
the same route as the cult. From this point of view the epigraphical 
evidence seems to be more reliable and in the following discussion I 
limit myself mainly to the inscriptions. 

In some cases the local or regional spread of certain clements is 
so obvious that it can hardly be explained as just a matter of chance. 








The lion-headed figure is concentrated in Italy, is far less frequent 
in the provinces, and seldom appears in the Danubian region®. The 
well-known seven grades have mainly been found in inscriptions from 
Dura and from Rome, and in Rome especially in one Mithra 


under S. Prisca on the Aventine. Observations of just this kind m 








* 1. Toth, “Eine Mithraisehe AkLlamations 
(Debrecen) 10/11 (197475), pp. 151-154 

"JR. Hinnells, “Reflections oa the lion-headed figure in Mithraism,* Acta 

368 [, where the diagrams indicate the distribution of the 

figure. CIMAM 1705 (from Carnuntum in Pannonia) is a fibula, which may easily 


nschrift aus Aquincum," Acta Classic 


Iranica 5 (1975) 





have been brought there from elewbere. 
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‘open up the possibility of placing the mysteries within a geographical 
and historical context. Two areas are of a special interest in these 
respects, Pannonia and Syria, where distinct features are to be 
found in inscriptions and, to a certain extent, also in art. 

Mithraic inscriptions from Pannonia are rich in otherwise unknown 
or rare expressions, an indication that the mysteries have here gone 
through 
tions that mention the rock-birth of Mithras, common as a motif in 
art but seldom giv 
three or four instances from Pannonia and in two from elsewhere. 





creative phase. This is especially evident in those inscrip- 


verbal expression. Petrae genetrici is known in 








Naturae dei, nascentem dew, and genitor luminis are only known 
from Pannonia, deo genitori has been found in the neighbouring 
provinces of Dalmatia and Dacia. The enigmatic expression transitu 
dei is known in six instances, five from Pannonia and one from 


Dalmatia, while fonti 





vrenni is known from four inscriptions, 





Some expressions have been found in Pannonian and Roman 
indication that Pannoni 
hhas here been the donor. It is not uncommon that traditions have 


inscriptions but are unknown elsewhere, 





travelled from the provinces to Rome, while it is far less likely that 





a Roman tradition has spread to just one province but nowhere 
else. In its fully written form the well-known and much-debated 





word Nabarze has only been found in Rome, in Pannonia and in 
Da 








ia®, Apart from the obscure incription on the York statue, the 





as only been found in two dedications from 
Pannonia and in two from Ostia and Rome, respectively, The names 























trae genetrici- CIMRM 1490, 1682, 1674, 1743 (Pannonia), 1127 (Heddem 
heim), 1874 (Salona); aru CIMRM 1493; navcentem dew, CIMRM 1331 
revitor CIMRM 1676: deo TMRM 2007, 2008 (Doytat); Dr Toth, 
has kindly informed me that this formula also appears in an inscription from Surmize 
getusa; transit (det): CIMRM 1495, 1497, 1722, 1737, 1811 (Pannonia), 1900 (Skelani) 
inti perenni: CIMRM 1465, 1533, 1753, 1810; three other instances, recorded in 
CIMRM, are extremely dubious 

Nabarze: CIMRM 1790 (Aquincum in Pannonia), $01 (Rome), 2029 (Sarmize 
getusa) CIMRM bas several inscriptions with an N, which might, or might not, 
be an abbreviation of Nabarse: CIMRM 380, 915, 2153. CIMRM 872 (from Birdos 
wald) is not an abbreviation of Nakarse, E, & J.R. Harts, The Oriental Cults in 





Roman Britain, Leiden 1965, p. 39. n. 12. For a similar N on an altar from Lucey in 
France, see V.J. Walters, The Cult of Mithras in the Romon Provinces 
Leiden 1974, p. 130, TAA 

red 19 be a but whic 





179 (a. S&S) lists an inscription from Rome, which 








Cumont as yenwine by M. Schwartz, 





‘Cautes and Cautop 
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of Cautes and Cautopates have been found in inscriptions from various 
places, but have their greatest frequency in Pannonia and Italy. As 
we have already said, new findings m: but 
es the strong impression that Pannonia 






change the picture, 
at present, the total evidence 
has been an important and creative centre for the mysteries of 
Mithras, and that some of its traditions seem to have been carried 
from there to Rome. 

Another tradition connects Syria (Dur: 
and Ostia). In this case the 
seven-grade scale of initiations, the epigraphic 
only been found in the S. Prisca Mithraeum and (except for the term 
heliodromos) in Dura. Several floor mosaics in Ostia likewise indicate 








Europos) with Italy (Rome 
ist important element is the full 





idence of which has 





the importance of the grades there, From the provinces other than 
Syria only the names of single grades have been found. The only 
iconographical representation of the grades outside Italy is the 





relief from Konjic in Dalmatia, where representatives of different 
grades surround Mithras and Sol at their banquet. In the 
region including Pannonia included there is no evidence for the 
grades, except pater and Jeo, which are 

The names of some of the less com 





nubian 


ways the most common ones" 





1on grades (i.e., corax, nymphus, 
and heliodromus) are of obvious Greek origin. In the S, Prisca Mithraeum 
they appear in a Latin form but have certainly been borrowed from 
& Greek-speaking community. Mithraic inscriptions in Greek are 








mainly limited to three regions : Italy (especially Rome), Cilicia-Syria, 
and the mouth of the Danube; in the last case the date of the 
inscriptions is uncertain and it is possible that they belong to a very 
late stage of Mithraic history'*, Greek-speaking Mithraists in Rome 


and in Ostia have certainly played a rdle in tra 





smitting the seven: 





grade system to the Latinspeaking communities, but it is more 
questionable if they might also have created the tradition. They 
seem to have adopted the Latin language very fast and do not show 








* Arimanius: CIMRM | 
For the statue and inscription from York, see J.R. Hinoells, op 


3.1 2 (Ostia), 369 (Rome). 


p. MI f, and for 


Aquincum in Pannonia) 





‘an opposite view, U. Bianchi, “Mithraism and Gnosticism,” Midhraic’ Studies, 
p. 460 f 

‘© For the distribution of the inscriptions me arades, I have to refer 
to Dr. Gordon's forthcoming book. Floor mosaics in Ostia: CIMRM 239, 287 and 
esp. 299; the Konjic relief: CIMRM 1896 

“For the question of Greek inscriptions at the mouth of the Danube, sce 
D.M. Pippidi, “In jurul descoperitlor mitriace din pestera Adam” (with 
in French), Studi Clasice 13 (1971), pp. 163-148, 
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any other signs of hi 





ing maintained a Greek identity. It is thus 
more likely that the seven-grade system has been created in Syria, 
and that in this ease as well Rome has be 


assumption that the seven grades have 








n the recipient. The common 
‘where been 
part of the Mithraic mysteries seems unfounded, as long as no more 
peared. 

varieties strongly indicate that Pannonia and Syria 
have made important contributions to the spread and internal develop. 
ment of the mysteries. The impression th 
lly involved is supported by the fact that “Pannonian” and 
Syrian” elements never appear mixed in any Roman Mithracum 
but only in different Mithraca which might have had differ 
tions and a different origin! 


Iways and eve 





evidence has 








The regio 


two distinct traditions 











From Pannonia and from Syria we may trace the roads of Mithraism 
back to the eastern part of the Da 
It is here that the oldest known Mithraic monument has been 





be, the two provinces of Moesia, 





found, which establishes the presence of the cult in this region around 
100 A.C."9. The monuments from Moesia are very simple and 





lacking in those special elements that we have described as ‘Pano: 





nian” and “Syrian”, and may well reflect an older stratum, From 


here the cult seems to have radiated towards the west along the 





Danube, and with Palmyrene soldiers over the sea to Syria. Wil 
thus seems to be right in attributing to the eastern region of the 
Danube an important rdle in the earliest history of the mysteries 
t to go further 


ps trying to connect the cult with Iran, we will undoubtedly 


But do we necessary have to stop here? If we wa 
back, perh 
end up in hypothetical statements. T 
is too important to be left open. There are already various explana- 
tions just which have to be reconsidered and there 
possibilities to invistigate. 

As E. D. Francis has well demonstrated, the 
all for the common idea that the Cilician pirates, mentioned by 











e problem of origin, however, 


are also new 





is no evidence at 








The Mithraeum in Ostia with the Arimaniss dedication (CIMRM 222) has no 
trace of the seven-grade scale, nor docs th 
evidence, have any formulas of the kind that | have labelled “Pannonian.”” More 





S. Prisca Mithraeum, so rich in epigraphic 





important than such arguments ¢ sentio is the general impression that the two 
traditions have never appeared as 

» CIMRM 7269 (from Novae/Steklen); for the date, see §.J. de Laet, Portorium, 
Brugge 1949, p. 208, n. 4, and p. 
‘mentioned in the inscription) 


ined 














he date of P. Chi 





agonius Philopalaestrus 
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Plutarch, should have carried the mysteries to Rome"*. Later evidence 
for the mysteries in Cilicia, such as the Anazarbus inscription and the 

lion struck by Gordian III, are connected with movements 
of the Roman army and cannot be taken as an evidence of some 
indigenous mysteries in Cilicia 

Another favourite explanation, that Tiridates carried the mysteries 
to Rome during his visit to Nero in 66 A.C., has very little to commend 
it, Tiridates represented a traditional form of Iranian religion, evident 
from the fact that he strictly avoided travel by sea—a scruple that 
the pirates obviously did not share, nor Mithridates Eupator, who 
founded his kingdom on the Black Sea, and to whom we will return 
later, Mithra is never mentioned in the records of Tiridates” visit 
and the Persian magi that he brought with him do not seem to 
belong there cither. Most important of all, the mysteries as we know 
them, did not begin at the Emperor's court, but among soldiers and 
slaves, Not until Commodus did the mysteries receive the favour of 
the Emperor. 

More likely is the explanation that the legio XV’ Apollinaris has 
been the transmitter of the mysteries'*. Their campaign in the cast, 
however, did not last very long, and the earliest evidence for the 
presence of Mithraists in this le 
























on comes a too late to be relevant. 





1 would here like to poin 





to another possibility. The location of 
the earliest Mithraic evidence not far from the mouth of the Danube 
is @ reason to investigate communications across the Black Sea, 
at this time dominated by the so-called Bosporan kingdom, on both 
sides of the ,,Cimmerian Bosporus,” the present sound of Kerch 
east of the Crimea. As far as I know, the Crimea 








has seldom been 
etched, 
but a glance at the map will demonstrate that this region was situated 
within easy reach of those who sailed on the Danube and on the 
Black Sea along its del 

The Bosporan kingdom had been founded by Mithridates Eupator, 
king of Pontus in Asia Minor when he occupied the Crimea and 
other parts of the Black Sea coast about 110 B.C.E. and made them 
a part of his kingdom. It was here, to Panticapaion, that Mithri 
dates took refuge after having been defeated by Pompey in Asia 





mentioned in this context and may also sound somewhat far 

















In an appendix to F, Cumont, “The Dura Mithracum,” Mithraic Studies 1 
pp. 207-210, 

This view has been widely accepted, 
Roman army and the spread of Mithraism, 





example, by CM, Daniels, “The 
Mihraic Studies 2, p. 251 
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Minor. The Bosporan kingdom continued to exist after the downfall 
of Mithridates, sometimes under the same king as Pontus, and sub- 
sequently it came under Roman influence. The Romans allowed the 
Bosporans to keep a kind of sovereignty, and to have an army and 
fleet of their own. Nero was the first Roman Emperor who sent 
troops to the Crimea’® 

Already from the begin 
population, Thracians, Sarmatians, Scyths, and, in the cities, a Greek 





the Bosporan kingdom had a mixed 








population, for these were often old Greek colonies. There was a strong 
n element, which increased when Mithridates transferred soldiers 
e from the eastern parts of Asia Minor, the growing 


ames, clothing, and weapons!”. 





and colonists het 





iranization is evident from personal 





There is no explicit evidence of 
kingdom, but there are some indications that have to be considered. 
Some coins from Panticapaion and from Gorgippia have on the 
of a male figure with a Phrygian cap, and on 
pes '*, Now we know tha 


Mithridates regarded himself as a neos Dionysos, and the Dionysos- 


cult of Mithra in the Bosporan 








obverse the h 








the reverse Dionysos with a bunch of 





figure seems to express this claim. Obverse and reverse often correspond, 
and thus there is some reason to believe the figure on the obverse t0 
be Mithra whose name is part of that of the king. On his Phrygian 
cap he carries a crescent and a star like a badge, an old Persian 
symbol that appears on oth 

the claims of the king to represent the old Persian dynasty. The 


coins of Mithridates and which supports 





figure is obviously not Men, whose crescent is invariably visible 








behind his shoul 





Another possible piece of evidence is offered by the five terracotta 
in Crimea and taken into the 





plaques with a tauroctone, founc 
records of Mithraic monuments by Cumont and Vermaseren?°, If 





The history of the Bosporan kingdom is thoroughly treated in V.F., Gajdukevig 
as Bosporanische Reich, Berlin 1971 
© M. Rostovtaell, Iranlant and Greeks in South Russi, Oxford 1922, p. 156, 





\ EH. Minns, Seythians and Greeks, Cambridge 1931, pl. VI:10; Gajdukevie 
op. cit, ph M450, 51. The 
tury B.CE., possibly from Mithridaes’ reign. 





te of these coins is uncertain; they are from the 





For the iconography of Men, see E, Lane, Corpus Momumentorum Religinis 

Dei Meni (CMRDM) 1, Leiden 1971 
TMM 2, p. 191 £; CLMRM 1 

Uiferent types, represented by the two insta 

chelenko, Le « Mi 

pit 








There are in fact five plaques of two 
n CIMRM. W. Blavatsky / G, Ko- 
male de la Mer Noire, Leiden 166, 
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they are Mithraic, they are certainly the oldest known representa- 
tions of Mithras tauroctone; the somewhat varying dates given by 
Russian archacologists will set the beginning of the first century A.C. 
as a terminus ad quem, which is also said to have been confirmed 
by the stratigraphic conditions» 

The plaques are typical Bosporan terracottas and it scems clear 
that they have been made on the spot, not imported from Asia 
Minor @s Cumont had suggested *. The dress of the tauroctone is 
tas, with a Phrygian cap, 
loosely hanging down at the back, and anaxyride 

At the same time it must be admitted that the plaques have some 
strange features, which make it debatable if this is really Mithra(s) 

the 








of the same kind as found in other terraco 





Most striking is the fact that his genitals are visible as they are 
ed by high anaxyrides. Instead 





iconography of Attis, which is accentu: 
of the tunic and the flowing cloak he wears a kind of jacket, buttoned 
over the breast with only one button, pethaps the attempt of a 
ot $0 skillful artist to represent a cloak. The bull is small and has 








a hump, and the tauroctone does not plunge his knife into the flank 
of the bull, but holds it lifted. The nudity gives the figure the character 


of a fertility god and if we want to connect it directly with the Mithraic 





mysteries it is indeed embarrassing that the first one of these plaques 

was found in a woman's tomb, It is impossible, however, to dis 

regard these figures completely in a discussion of the Mithras tauroc 
adition 





tone, if they only represent a sideline of the 

Another possible connection with the mysteries of Mithras is 
suggested by the Bosporan thiasoi or synodoi, private societies that 
flourished in the Bosporan cities, and which had a special character, 
different from that of their counterparts in other Hellenistic cities. 





A review of the research reports all in Russian) in Blawatsky 


js that of the two authors, who 





belemko, op. city p. 21. Th 





atribute the plagues to the second half o or the beginning 





ofthe first century A.C 








Blawatsky / Kochelenko, op we 
> Compare the plaques with the terracotta Antigeiés du Bosp 
Cimmérien (1854), rbéies ... par S. Ri pl. LXIV: Rostowzel 

‘opcit ph XXX. 
 ‘Blawatsky / Kochelenko, op cit. p. 
The Nike tauroctone, from which the iconography of the bullkilling Mithras 


XVII ae 






Killing Artemis is represented 





is generally derived, has been 


re 





$n provenience, Antquité 





Bosporan coins, Minns, op. cit. pl. 1:16 
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We know these guilds mainly through inscriptions where all the 
members tend to be named, From these incriptions it is evident 
that the societies were exclusively masculine and that the members 
were soldiers and belonged to the aristocracy**, The guilds were 
associated with the cult of some divinity, mostly of Oriental origin. 
The most well-known of the 
hypsistos, with a term probably borrowed from the Jews?’, Other- 
wise there is nothing Jewish about this god who was connected with 
the sun and who is 


gods is always referred to as theos 











ways represented as riding as so many other 


gods in Thracia and Asia Minor, Mithra included”. 








The Bosporan guilds had a closed, esoteric character, and during 
the period in question, the number of members in one guild seems 


to have been limited to 15-20 persons. They called each other adelfoi 





and stood under the leadership of a parér. There were also several 
All this comes 
anything similar to be 





other officials, sometimes with unknown functions: 
much closer to the mysteries of Mithras tha 





found d the period immediately preceding the earliest evidence 






for the mysteries, 


It has been suggested that the special character of the Bosporan 


guilds may be understood against an Iranian background?®, especially 





as th 
temptin; 
Ménnerbit 
h 
aside, since it is n 


population and its culture was so strongly iranized. It is 








to relate these aristocratic soldierclubs with the Iranian 





de, the societies of warriors, which Wikander and Widengren 


fe tried to reconstruct, but I want to leave this controversial issue 








t clear what role these societies may have played 


in Roman Imperial times’. Among the titles of Bosporan. guild 





officials we also find the terms eymnasiarchés and neaniskarchés with 
the education of the youth as their task; according to Widengren®? 
this is precisely the main function of the Parthian societies of warriors 


Minns, op. cit. p. 625: Gajdukevt pas 


sub voce: Blawatsky / Kochelenko, 





Mins, op. cit, . 6211.; Gajdukevit, op 
op. it, 8 
# D. Tudor, Corpus Monument 
Leiden 1969, 
* Minns 
» Rosto 


Religionis Equitum Damviorum (CMRED), 








eit, p. 623f.; Gasbukevis, op. cit, p. 484 





lf, op. cit. p16, 
8, Wikander, Der arische Ménnerbund, 1 G. Widengren, Die Rel 





sionen Trans, Stuttgart, p. 23. Widengren has al 





‘of Mitheas from the 
a possible i 
Mins 





Iranian societies of wartion ( 4), but without considering 





siary stage 





t P. 624; Gadukevit, op, cit. p. 485; Widengren, op, cit, p. 26 











THE ROUTES OF EARLY MITHRAISM ” 





Not until the middle of the first century A.C. did Roman troops 
appear in the Crimea. For a long time the Bosporans had been 
allowed to run their own defense forces, but at this time the Sarmatians 
pressed forward so hard that the Romans understood the danger 
for their own interests. A Roman force was sent from Moesia under 
the leadership of Plautius Silvanus Aclianus in order to rel 











Chersonnesus, besieged by the Sarmatians*®. It as also possible that 
nst 





the Crimea was used as a base during Nero’s expedition aga 
Armenia, which was, in fact, never carried out. Anyway, there were 
Roman troops stationed on the Crimea in the 60's. Josephus tells us 
(Bell. 2.6.14, in a speech allegedly given by king Agrippa) that there 
were 3000 Roman soldiers present in the Bosporus in 66 A.C 
Unfortunately we are not very well informed about the composition 
of the Roman troops; we 
Most of the Roman inscriptions on the Crimea are from the second 
century or later. Some stamped tiles may date from the first century 
and these mention the legions I /talica and XI Claudia, 
from Moesia, and the most likely answer is that the troops consisted 








only know that they were sent from Moesia, 








iso known 


of vexillationes from these two legions 





Towards the end of the first century, probably during the reign of 
Domitian, Roman troops left the 
Danubian frontier, In Trajan’s tin 





Crimea in order to strengthen the 





1e we find the two legions in Moesia 
1 alica at Novae/Steklen, and X7 Claudia at Durostorum, In Novae, 
the earliest known Mithraic monument in the west has been found, 
and inscriptions from both Novae and Durostorum tell us that 
the myste 
legions >* 

It seems that it might be possible to use the evidence mentioned 





of Mithras were practised by soldiers from these two 


here in order to build a model of the early communications between 
Iranian culture 





ind the mysteries among the soldiers at the Danube 
Let me once again emphasize that this is merely a model, intended 
to be used for further research, not a finished theory 

The Bosporan situation at this time is unique because Roman 
and Iranian soldiers here fought together against a common enemy, 
the the Roman soldiers have 
been in contact with Bosporan soldiers’ guilds, that some of them may 














2 Gajdukevi op. cit p 
+ M. RostovtaeT (Rostowzew), “Romische Resatrungea in der Krim und das 
Kastell Charax,” Allo 2 (1902), p. 936 
5 On Novae(Steklen, see above, 








cme 
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have been initiated there, and that they have formed their own societies 
on this model. As the divinity 10 be worshipped in the secret soci 
they chose the Iranian Mithra, of whom they may have had very 
confused ideas. On their return to the Danubian frontier, the cult lost all 








its Ir 





an roots and was consolidated as a mystery cult among the 
soldiers. Two well-known facts may be explained in this way: that 
the mysteries had their adherents mainly amon; 
they were soldiers’ or rather officers’ clubs al 
beginning—and also that the language of the mysteries W: 
Latin, for Latin was the language of the legions. Not until the beginning 
of the second century were “barbarians” recruited to the army and 


the soldiers—for 





ly from their 














organized in numeri with Greek language*®. Such a numerus Palmyre- 
norum was stationed at the Danubian fromier, and, as 1 have 


suggested, it 





was these troops that carried the mysteries to Syria and 








translated their terminology into Greek. Perhaps the name of Mithras 


may be explained, if it existed within the mysteries in a L 
before it appeared in Greek transcription. But 1 


investigation 





tin form 





is will require further 


HC 


ten nationalea Numer 





Die fremden Truppen im rimischen Heer des Prinripats und die 
” Rim Kamm. d Deutschen Archiol. Inst, 43/44, 
Bericht d. rom-germ. Komon. 1962-63, Berlin 1964 








UUGO BIANCHI 


MITHRA AND THE QUESTION 
OF IRANIAN MONOTHEISM 


In 1920 Pettazzoni wrote: “But the work of the Reformer was 
not exhausted in the elaboration of ancient concepts. The Reformation 
had also its truly new, great conce 
tion (...). The other gods of the preexisting religion Zarathustra negated 
as gods—and in this Reformation was also Revolution. They were 
daévas, and they remained daévas: but the mea 
daéva (...) turned into the contrary of god. Now we understand why 


n: the monotheistic concep: 








ing of the word 





Indra and Nanha(ijiya are demons in the Avesta,” The picture is 
clear, but also schematic, Accord indard, one wonders 
why Mith 


daéva in the younger Avesta, but a yazata, This did not escape Pettaz- 





g to this st 








who is admittedly ignored in the Gathas, is not a 





zoni who wonders whether this non-daevification of Mithra was caused 
by Mithra’s peculiar connection with Ahura Mazda, Nevertheless 
inswers the question negatively, citing other deities of the “Iranian 
traditional reli atas: Vors0rayna 
(Yt. 14), Apam Napit (¥. 19, 52) ete. One could also recall that 
Anahita is “enemy to the daévas, true to the law of Ahura” (¥1. 5), 
The question of a connection between ‘daevification’ of some Proto- 
Ai 








jon” who 





njoy the statute of yaz 





an deities and ‘monotheism’ remains unanswered. 





More recently the question has been touched upon, in the course 
of a more sophisticated treatment by Ilya Gershevitch?: the poly 
theists—he writes—are described as ‘worst’ in the Gathic Y. 32 
3-5: “But you gods all are a manifestation of evil thinking, and he 
who so-much worships you (is a manifestation) of falschood and 
dissent...”. (It is the same Gathd in which the famous words about 
the bull and the sun are to be read). “We learn from this passage, 








* La religione ds Zarathustra nella storia religiosa delttran, Bologna 1920, p. 55. 
AAs for Indra, reference is made to Vi. 10, 9; 19,43. 

Mithraic Studies, Proceedings of the 
Manchester 1975, vol. I, pp. 7-81 
According to Gershevitch, ‘sing the cow and the sun’ is an idiomatic expression 
for ‘going to Paradise’ (op. cit. p. 79). The Gat 
Would indeed be a perverter of doctrines sowing 


Inter. Congress of Mithraic States, 








ic text would read: “For that man 


holy confusion in the minds 
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writes Gershevitch, “that Zoroaster viewed the gods as mere ‘Himn- 
gespinste’ ..."*, adding that “it comes as no surprise to find that 
this affront to traditional thinking was promptly buried with its 
discoverer ...." Arguing from the compound daév.zustd in the 
passage quoted, and affirming that “the verses...make sense only if 
daéva has one and the same meaning throughout them,” Gershevitch 
concludes thi 











the meaning of daéva in the Gathi in question must 
be ‘gods’ and not ‘false gods.’* Moreover, “the Gathas invariably speak 
of the gods (daévas) in the plural” (a very pertinent point in Gershe- 
Vitch’s argumentation), and “we are cramped by our calling a ‘god 





Iso. Zoroa 





ter’s sole god, Mazda. The prophet suffered from no 
th disability. By referring to Mazda as simply ‘the Lord (Ahura), 
he remained free to bring to bear on the gods the full brunt of his 
total rejection of them all...” We leave aside one further argument 
of Gershevitch which we do not understand, namely, that to Zara- 
thustra the gods were mere thoughts, conceived by erroneously thinking, 











men, and that the gods, “existing as thoughts, had it in them to 





think, ie. to choose” (according to Y. 30, 6 where it is said that the 





gods chose wrongly). What is interesting to us is that Gershevitch, 
recalling the alternative that it was not Zoroaster but Zoroaster’s 
Successors who changed the meaning of daéva from “god” to ‘devil,’ 
reaches the conclusion that “when Zoroaster inveighs against the 
gods, invariably in the plural, adding ‘all’ so as to permit no exception, 
he inveighs not against demons but against polytheism, the traditional 
n religion, all of 1 





age-old Indo-Iranii 





gods revered within which 








his innocent audience, who ma 





sined that P. the place where the worst 





‘of men go.” No allusion is made to Mithra as a the bull and a vanquisher 
of the sun (as it was maintained by Lommel, “Warter und Suchen”, 1938, p, 245, 
as quoted by Duchesne-Guillemin, Ze 

to Zarat 





re, 9. 252), A criticism of the attribut 








ira of a condemnation of the Haoma and the srifice can be found 





in Zachnet’s Dawn and 7  Zorvastr 








4 ie. “mere products of tho 





* Cf. also J. Duchesne-G 





min, “Le diew de Cyrus” Acta franca Mt, p. 13 
(and “Die Religion der Achimeniden”. Acta antigua Acad. Scientia 

Vinterprétation a 
oat le culte fut supprimé lors du ehitiment 





Hungariooe 
19 (1971), p 2): “Le mot daina designe cher Xerné 

Plus probable, les diewx de la Babslonie 

de Ia province rebelle. Mais cet emploi prés 











posait le sens de “diew dont le culte 





fest proserit’, qui est celui de da (Bur see also our Addendum 





1.14). Some points of th by H.H. Schacder, 
ZDMG 1941, p. 4454 (daévas 


with the band of demons of popula 
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he had dismissed as inexisting.” And he adds: “This is why one 
looks in vain for Mithra or any other pagan god’s name in the Gathas.” 
In Gershevitch’s opinion, it was only later that, under the “relentless 
pressure” of the resurging polytheists, “a fecble-minded Church 
leadership gave in, having hit on a face-saving formula that satisfied 
the majority of both Zoroastrians (...) and polytheists.” According 
to this formula the gods Zoroaster had declared ‘manifestations of 
evil thinking’ were nor the gods whom the gods-worshippers worship, 
ie, Mithra, Haoma, Vayu, Vorofrayna and the others. The con 
ined ‘gods’ were demons. Instead, Mithra r 
“were reverend also to Zoroaster.” “And so yazata,” Gershevitch 
continues, “the plain 
found itself suddenly raised in the Younger Avesta to the exalted 
position of general word for ‘god’. This way, Zoroaster's absolutely 
monotheistic “prohibition to classify the gods and Ahura Mazda 
ed, but, on the other hand, 








Vayu, Haoma, 








dive of the Avestan verb yaz- ‘to revere,’ 





under a single heading” was circumy 
“only through dedaivification could 
to Zoroaster's successors. 
All this deserves full att 
d thus to a certain extent indiscriminate) Gathic use of daéva is 








cient Mithra 





come ‘reverend’ 








tion, particularly as far as the plural 





concerned. But in our opinio 
Mithra benefit from this de 
with Vayu, Haoma, ete, and not, say, Indra? And again: Was 
Mithra ever conceived of as a daiva in pre-Zoroastrian Iran, so as 
to be the object of ““dedaivification” in a later period? Did perhaps 
Mithra, with other deities, belong—already in pre-Zoroastrian times—to 
4 class of superhuman beings, different from the other superhuman 
be that we find the very rea 
son — a reason to be qualified as religionsgeschichtlich — for the 


the question again arises: why did 





aivification in the Younger Avesta, together 


led daivas? Is it he 





which were c 








different fate of Mithra and Indra in the Younger Avesta? Surely all 
these questions are involved in the vaster question of the signifi 





of the Zarathuitran message, and in the question of Gathic mono 





theism, or at least silence about those who were to be called the 
yazatas in the Younger Avesta. But we shall concentrate on the 
about ‘Mithra and the question of Iranian monotheism.” In other 
words, we shall try to contribute, by a sort of inductive procedure, 





to the more 
of Divinity in Zoroastrianism; this approach is all the more appro- 
priate since the reverse procedure—the one deductive from the general 





eneral question about monotheism and the concept 


concepts of monotheism and Divinity—would be contrary to historio- 
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graphical methodology and indulgent to arbitrary categorization, against 
which Gershevitch warns us, in our using the term “god.” 





Probably, something in the Indo-Iranian (Proto-Aryan) nature of 
the daévas turned these into demons in the Iranian space; something 
which was also proper to Indra, in opposition to Mit(h)ra*. Most 
probably, the divarication of the destinies of Mithra and Indra in 
the Iranian space was caused by the personal characteristics of these 





two gods and their functions in the pantheon and in cosm 
already in Indo-Iranian times. This was probably due to some kind 


of violence, implicit in Indra’s n 








ture, as well as in the cosmogonical 





deeds of this deity, very diffes 
Mit(h)ra. As for the Vedic Mitra, we can characterise this god, as 
Gonda has done, as ~ ht, who, while 
maintaining Rta, regulates, the contacts between men and the divine 
powers” ... “His [Varuna’s] companion or complement Mitra. is 
likewise concerned with the Rta—and, like him, a possessor and 


t from the nature and deeds of 








e god who puts things ri 








promoter of Rta, but rather as its maintainer, as the one who 


keeps its manifestations in the right condition, who 





abilises, redresses, 
1 


ive mitram which expresses the main idea 


adjusts, restores” ... “As far as the Veda is concerned, there is a g 
Mitra and an appe 
the god stands for: the maintenance, without wrath or veng 











ance, 


of right, orderly relations, the actual manifestations of which were 








first and foremost, alliances and active benevolence, 





This does not mean that *benevolence’ is the essential trait of a 








Mitra ‘friend’ as contrasted to the “terribleness’ of Varuna; we here 





have to trust in Thieme’s criticism of the Dumézilian scheme. As 
Thieme observes®, not only Varuna’s but also Mitra’s wrath is 
referred to in the Rigveda: 7, 62, 4, (We quote from Grassmann) 
Nicht mdgen ziirnen Varuna und Vaju 
nicht Mitra uns, der liebste aller Manner 
and 7, 65,3 





* ut one must consider tha 





inction between the asura and the devas is 





not always strict (not even for which Indra is concerned): W.N. Brown, “The Creator 





Myth of the Rig Veda,” Journ. of the Amer. Orient. Soc. 62 (1942), p. Sss,, see below 
p28 and notes 21 and 
Mithraie Std 












* Mitra and Aryaman. Transactions of the Con amy of Arts and Sciences, 
1957, pp. 9 and 18 
man. p. 6 “The “Aryan” g Mitanni Treaties.” Journ. 
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Ihr (Varuna und Mitra) seid des Unr 
dem bdsen Menschen nicht zu diberschreit 
But, to put it in Thieme’s words, “in the Rgveda Mitra and 

Varuna do not, in general, do their fighting themselves. The fighting 

is done by Indra, who is depicted as their heroic executive, so to 

speak" ;—the amitra “(a man) without contract” (in Thieme 

lation) “is slain by Indra, for his unethical action’’**. RV 10, 89 

dedicated to this god, is formal in this connection: Indra, who slew 

Vytra, and liberated the waters, can be approached by these words 
st.8f, Du Indra, als der weise Schuld-Verfolger 
zerhaust das Unrecht, wie das Schwert die Glieder, 

Der Menschen, die des Varuna und Mitra 
Gesetz verletzen, wie den Freund die Basen 
Die basgesinnt den Arjaman und Mitra 
und Varuna, die einigen, beleid’gen, 


his seilversehne Wehren, 




















ker Indra, schleudere 
mmenkeule nieder (Thieme : “...those without 


auf solche Feinde, sta 





die starke wucht'ge F 
contract...") 

So, with all his violence, or better, in virtue of this, Indra is the 
supporter of the Law and of Loyalty of Varuna and Mitra’? as he 
is also the supporter (and the lord, as the same hymn puts it) of the 
whole universe, a lord to be invoca 

However, this is far from exh: 








ed in war and in peace, 
ting the personality of Indra: his 
relations to the fidelity of contract are rather ambiguous, as may be 





seen—even already in the Rigveda—in the well known episode of 
Namu 


of the head of this demon, which, in one version, ca 





|. also quoted by Thieme", Acting cunningly, Indra cuts 





reproach him 
of being mitrahan, ‘contract breaker.” In more general terms, the 
great god Indra is frequently the ‘contradictory’ hero of strange 
recall RV 10, 86, the episode with Vrishikapi, 





adventures. Let us he 


© Thieme also quotes RV 7, 633: “These two (Mitra and Varuna) have many 


snares": Midhraie Studies, p30, with a 





sion about the attribution of snares 
both to Varuna and Mitra (se also “The “Aryan” gods”... p. 311). 
CE Mitra and Aryaman, I. ce. and p. 62 For other RV instances of Indra slaying 
"CF, RV 2, 12, 10: (Indra) “Der alle, die da grossen Frevel Gben...mit dem 
Pele tSdtet". AV 3, 6, 2 aivatth, allied wit 
to crush the enemies. It is interesting 10 note that also the Atvins, who are devas, 
can be ‘accompanied’ by Mitra, Varuna, Dts 
“The ‘Aryan’ gods..." p 305. Cf. nn. 4S and $6 
> Mihraic Studies, p. 266, with 





the amira, ef. Thieme, “The “Aryan’ go 


Indra, Mitra and Varuna, is invited 








as well as by the Marats: Thieme, 
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the ‘strong Monkey,” where we find side by side the words of Indrani, 
who mag 
which underline the importance for him of the ritual drink offered 
by Vrishikapi to the gods (Geldner: “eine dramatische Szene im 
echten Volkston™)** 

Other elements also point to Indra as a popular hero, full of seeming 


ifies her husband as a hero, and the words of Indra 











contradictions or rather, a many-sided hero, but fundamentally constans 
sibi and unitary'*, One would almost say, 
(on which, see below), that he represents a kind of trickster-demiurge, 


in whom heroic deeds and unseemly behaviour go hand in hand, 


with some limitations 





Just those characteristics which caused some scholars to interpret 
him euhemeristically as a human hero (and perhaps as an ancient 
qualified 
mythical hero, not without resemblance in the mythologies of the 
world, Let us recall (chiefly from RV 4, 18, together with 3, 48) these 
characteristics, which could indicate intermediate between 
a demiurge-trickster'” and a Thor'*, As for the aspects which can 
evoke the figure of a demiurge-trickster, Indra was born—according 
to his will—in an irregular manner, which was disapproved by his 





historic chieftain!)'* are the ones that point to him as 





a figu 














mother; he was deserted by her; “he seeks by himself his own way '* 


See on this text Geldner, Der Rigveda in Au 





Kommentar, Stutigar 








1909, pp. 184-187, According to Grassmann this hymn isl 
* We give the reasons for this in the following pages, which in our opinion 
are an answer to the contrary position of Thieme, “The “Aryan’ gods..." p. 3131 








Benveniste and Renou, Vira et Vrthragna; see also J. Charpentier, “Indra 





Le monde orien 


1931, p. 14, and Bamett, quoted by Charpentier, see also 





trickster: U. Bianchi, 1! dualism rel 
Roma 1958, pp. 57-146 and 194-197; id, “Der demiurgiche Trickster und die 
on sur Kulturkande, 71961), pp. 338-344 
Reme de Uhist 
(1961), pp. 1-4, esp. p. 81. For a comparison of Indra with the type of the demiurge 
trickster: U, Bianchi, Teogonie © cosmogonie, Ros 
no. 6), p. STE 
As for Thor, see Charpentier, op. cit. p. 16. {On Mithras’ putative similarity 
to Germanic deities, especially Wodan, sce H.L. Ellis Davidson's contribution to these 


AAs for the figure of the 








Religionsethool 





ogie,” Paldeuma. Mitt 


Wd., “Le dualisme en his 











des religions 199 





18 1960 (Series Universale Studium, 


Proceedings, pp. 9910, Ed 

"9 These characteristics recall tous the demiurgie trickster of Polynesia, Maui 
(see below, p. 26). Prematurely born, be is exposed by his mother in the sea, as an 
embryo, and is contemned by his brothers, who will later on have to acknow 
ledge his qualities. Cf. also the Melanesian Qat (D.M. MacKenzie, Myth from 


Melanesia and Indonesia, p. 135E), who is born from a petra genitrix (on this 
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he stole the soma in the house of Tvastr, or overwhelmed this deity, 
perhaps for the same purpose 2° (to get that soma which is so necessa 








to him); he “caused his mother to be a widow,” he slew his father?” ; 
he knew times of misery; he was deserted by the gods perhaps just 
before his battle against the monster; he caused some cosmic utilities 
to exist (light, fire, water, milk); he freed the waters, killed a 
monster, he perhaps separated the heaven from the earth (see below). 
he seems to assume different figures (but in the context of his heroic 
ati did not create him spontaneously??, but only 
upon the insistence of the gods; he was proverbial in erotic adven- 
adventures**; he w 
he arouses comic impulses or mockery; he is irrational, sometimes 
amoral and treacherous, and, in this respect, he is so different from 
Mithra. On the other hand, as for his similarity with the German 
Thor: “les podtes...dépeignent en images vives ses lévres, sa barbe 





greatness), Praja 








the protagonist of some unseemly episodes; 


flottante, la longueur de ses bras, la capacité de son ventre,... gros 








‘motif in South-East Asia, Indonesia, Melanesia and Polynesia, ef. W. Mansterberger 
Evinologtche Studien an indanesischen Schipfingsmythen, Haag 1939, pp. 29, 34, 
43), on the road, and has no father. He gives himself his name. Ax for the 
peculiarity of his birth, conaccted with incidents among the primordial beings, of 
also Ku'urkil, Raven, a figure of Chukchee mythology, connected with the type of 


the demiurge-trickster. The Creator and his wile “f 





create him 





ring the 





night he 





ipinated from a garment belonging to the primordial couple so he can 


(parially erroneously) boast of being “aulocreated", a boasting proper als 








more or less analogous figures (cf 1! di it, p. 59). That the Crestor 





Forgot to ereate the Raven, who came 





ht anyway, is symptomatic of the Raven's 





Precarious, but necessary presence in a Weltanschawmg. In another Palaco-Siberian 


myth Raven is analogously born from the file-dust of the knife of the Creator 





Geldner: “Tvayty widersetzs sich dee GeburtIndras, 
AAs for the moti of the slaying of Indea's father and the connected particulars, 
see W, Norman Brown, “The Creation Myth of the Rig Veda", Jown. of the 
Amer. Orlent. Soe. 62 (942), p. ASAT. He ioterpeets the myth (perhaps be is a litle 
too concordistic) as a myth of separa 

to Grassmia 













and Earth: see below. According 
he st. 12 and 13 of RV 4, 18, concerning Indra’s mother as a widow 
of the father of Indra 








and the slaying of the father are later. As to the questi 








Thieme, “The ‘Aryan’ gods..." p. 314 
Raven of Chukshee mythology was not crested by 
the Creator, who forgot to create him, but from a garment belonging to him: for the 
meaning of this ‘forgetting’, cf. 1. 19, were other instances of ‘casual’ birth of 
analogous personages are quoted, But see also n. 18, and below, as to the theme 
of the divarication between the old gods and the divine hero, 

* Cir. eg. AV 3, 4, 6, quoted in n. 45. 


2 As we have recalled, 1 
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mangeur, buveur insatiable de soma, souvent ivre et déchaing, paillard, 
il a des parties de Gargantua’**, And above all, “on le plaisante 
parfois tout en le célébrant”"** 
‘As a trickster demiurg 
another famous character of this type, Maui, the versatile and energetic 
hero of the South Seas”. This personage, cunning, ambiguous, some 
times violent, particularly in his relations with his relatives, was pre- 
rmaturely born and was abandoned by his mother in the Sea, as an 
embryo (the waters are benevolent also to the newborn Indra — in 
the context, itis true, of the ignominy contracted by him against her 
mother or his parents! RV 4, 18,8, cf. 6). Maui was neglected and con- 
ddemned by his brothers who will late 
Among other cosmogonical deeds, Maui raises with progressive effort 
the sky up to its actual position 
father, who helps him, reach to 
Indra in face of the “two workds,” sky and earth: sce below), He 
also discovered the fire in the Underworld, spying upon and followin 
follows his mother, perhaps 
in the house of Tvastp, where he drinks the soma (). Maui—as 


Indra seems to show some similarities with 














have to acknowledge his qualities. 


and in making this, he and his 
tic size (one would say, as an 





his mother (ef, Indra in RV 4, 18, wh 





Indra~—gives the general impression of a demiurge—trickster who dwells 
fon a more heroic level than the tricksters of ‘lower’ mythologies (th 
North-American /Algonkin/ figure of Manapus-Manabozho-Wisaka: 
could also be quoted in this context: to both, Maui and Wisa 








also somehow to Indra, the gods have conferred the charge of 
of the earth. 

Another characteristic which is proper to these three personages is 
the euhemeristic interpretation to which they were submitted by ethnolo- 
gists (or, respectively, philologists) nx 





taking into due consideration 
their religious phenomenology *® (another shortcoming being the inter: 


Benveniste and Renou, Vrtra et Vrthra 





sp. 190. They consider wrongly these 





characteristics as pointing only to a human hero. They share this hermancutial 
tendency with Charpentier (see below). As we shall see, the alleged “divinisation’ 


fof Indra, the newcomer and young god, is to be interpreted otherwise, as well 





as his elevation to (divine) kingship, to which Charpentier points 
* Op. cit. p. 19, 
W.D. Westerwelt, Hawaian Histor 
the sume! Mau 





Legends, New York 1923, p, 131 (by 


Demi-God of Polynesia); Tregeat, The Maori Race, Manganti, 











NZ. 1926, p Bianchi, I! doaliomo regio, pp. 139-186 
* According to a version of the myth, as a reward for having received a drink 

from a woman; Westerwelt, op. cit H, and Th-W, Danzel, Sager und 

Legenden der Sidee Insulaner ( Polyesen), Hagen iW Darmstadt 1923, p. 31 








2° For these figures see U. Bianchi I! duolismo religieo, p, 115M 





See below, p. 27. It is surprising that Qat, another similar personage in the 





mythology of New Hebrides (4 n. 19), was interpreted in the opposite way, as a 


ebased god (Mackenzie, op. cit. p. 143) 
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pretation of them as naturalistic entities, solar heroes ete. #), Maui—not 
Jess than Indra—is a unitary fi ear does not fully under: 
stand when he writes that Maui “seems to possess the powers of exalted 
deity at times, and then again to be a mere mortal full of fun and 
frolic, cunning and mischief*?.” The fact is that Maui (who. sometimes 
shows his superhuman powers when accomplishing de 
nature) is not a god (nor a ‘man’) like the others, he is just a 
demiurge-trickster, but still a “god’ in the complex mythological pantheon 
‘of the Polynesians; note also that Manabozho rises to a divine size 
when fighting the chthonic manitus, the old gods of the Algonkian 
pantheon 

Certainly, all is far from coincid 


fe, which Tr 











in the types of Maui and Indra. 
Inter alia, the former fails when seeking immortality for man: a motif 
(the connexion with the problems of death and life, or revivili 











which is canonical with many demiurge-tricksters?®. Now, Indra is 100 
deeply embedded in the Indian pantheon to share’ this human 


existential aspect, as will be seen from the following discussion 





In other texts Indra is endowed with characteristics which rather 
recall those of the young divine hero — the young god and future 
demiurge — who fights 
harming the family of the gods. As a divine hero, on this occasion the 
ndow him with full divinity. Let us recall RV 6, 20, 2 

Dir, wie dem Himmel, riumten alle Gatter 

Indra, ein die ga 

Als du dem Vritra 
and RV 7, 21,7 

Der alten Gatter Kraft sc 

der Herrschermacht und Geisteskraft, die dein ist 

Nach seinem Sieg verteilt die Schatze Indra... (See also RV 3, 49, 1 
the gods generate Indra in order to destroy Vytra. The Adityas had 
not been successful against the monster) 

These texts remind us of the episode in the Babylonian Endima Eli, 
where the g god and divine hero Marduk with a 

er than that of the oth 





gainst_a monster th 








acing or 








gods 








¢ Gottheitsfille (asura power), 


muss weichen 














ds endow the yo 





(great) destiny, a destiny hi 
the quality of a king, before he starts fighting with Tiamat and her 
monstrous host, for the safety of the gods themselves (E.E. III 138 





er deities, ic 











‘As for Maui as an alleged solar hero, see L Frobenius, Dat Zcitater des 
Sommengottes, 1, Berlin 1904, p. 41, For other naturisic exp 
fan. 37 and $0 
Op. cit. p 436 
dualism religiose, part 





tions, see below, 
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IV, 21, 28)%*: Marduk is also endowed with “double divinity’ (cf. 
above: “die ganze Gottheitsflle’), It is interesting in this context 
to note that Indra, who is “the supreme or sole deva"®* (cf. RV 
1, 32, 12: ‘du, der allein du God bist..."), is also called asura, and is 
endowed with 
with Vrtra. As we shall see, this points 10 a functional integra 
of the Vedic gods. 

But this is not all. The eviction of T 
mogonic consequences, The 
of higher destinies to both Indra and Marduk. This means that 
also in the cosmog. 





¢ “full” quality of asura on the occasion of his fight 





mat and Vrtra also had cos. 








¢ are in connection with the attribution 








ic realm there are similarities between the young 
d the Indian hero : bot 
eviction of old, primordial elemental entities, who share something 
of the obstructive power of the primordial ‘gods’ typical of this 
kind of cosmogonies (as it also happens with Kronos and Zeus 
of the Greek myth of the Ouranids, and with Tane, the demiurgic 
hero of the Maori myth of the violent separation of the cosmic 
parents, Rangi and Papa, Heaven and rocky Earth)**, This is more 
so, if we are to trust the interpretation of Rigvedic texts, proposed 
by W. Norm 

Dyaus ‘Heaven’ whom Indra caused to be separated from Earth 
reference is made to RV 4, 18; 4, 17, 4; 3, S4, 7; 4, 17, 1227. Other 






god of Babylonia ai 





are credited with the 











n Brown, according to which the father of Ind 








Another coincidence hetwcen the heroic deeds of Marduk and those of Indra 





isthe momentary crisis and cont 





‘of the Babylonian god when affronied with 


ng Tilmat (IV, 67F.); on the dread of Indra: Benveniste and Renou, op. et 





WIN. Brown, op. cit. p89 


As for Tidmat, its corpse is finally severed into 1 





o parts, from which Marduk 





makes the sky and the earth. As 





he separation of Sky and Earth 


















as personified entities, see U. Bianchi, AIOE AIEA, Roma 1953, p. 137, {f I74f 
1, Teagonie € cuxmogonie; Staudacher, Die Trennang von Himmel und Erde, 942 
Numazawa, Die WV in der japonischon Mythologie, 1946 

2 According 10 Geldner, ad RV 4, 18, where the irregular bith and the first 
adventures of Indra are narrated (sce above, p. 28f), hints to a jealousy against 
Indra on the part of his father, motivated by the future great deeds of his son 
(See ao Geliners interpretation of RV 3, 48, 4 where the boy Indra. vanguishes 
Tyasls). This could pont to a motif iypial of the Ouranid-myth, and the selfish 


auitude both of Ouranos and Kronos against the young gods, who were their 





potential successors in the divine kingship: Kronos knew from Earth and the starry 





Heaven that it would fall to him to be supplanted by one of his sons (Hesiod, 
Theo id point to a situation 
analogous to that of the myth of the Oca 





my. w-ABSE. cf 475), Another point ofthe same hymn o 
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texts, like RV 2, 12, 1, according to which the “wo worlds,” Earth and 
Sky, were afraid (Brown: ‘flew apart’) before the vigour of Indra, 
are better interpre 
of the deeds of the hero, in a cosmic scenario, this being more so 
as the same hymn, st.13, adds that Heaven and Earth submitted to 
him. Cf, also RV 7, 21, 6 (“der Weltenraum umfasst nicht deine 
Grdsse"), 4, 18, 5 (“erfilllte beide Welten, der geborne”) and 5, 32 
(“these two goddesses /Heaven and Earth?/ for dread yield precedence 


ed as a (hyperbolic) expression of the 





atness 


{o the rush and the vigour of Indra”), 


All in all Indra is a polyvalent hero, from the point of view of religious 
y 
tion, 


typology. This does not mean that he is not a fundamentally uni 
character, By polyvalence we do not mean accidental conci 


not 











en that inherent ambivalence between vigour and less noble 
aspects which is perfectly at home in the undertakings of a trickster 
We mean instead the coexistence in Indra, of tr 
two separate types, the d 
Marduk. The first type seems well represented in him, but the 
second (the ‘promoted’ divine hero) endows Indra with the typical 
fully equipped figure of a polytheistic deity, with a great place in the 








ts recalling these 
smiurge-trickster and the divine hero d la 





St, 12: Wer machte einst zur Witwe deine Mutter 
Wer wollte dich im Rub'n, im Wandera Wien 
Und welcher Gott erbarmte da sich dio 
als du am Fuss den Vater grifft und todt schlogs 


erschietertest 





One could also think of the myth of the “Hurrian Kronos,’ Kumarbi, and the 
mutilation he inflits on his father Anu: see H. Gaterbock, Kimarh, Zirich-New 
York 196; id. “The Hittite Version of the Hurrian Kumarbi myths: Oriental 

f archacol., S2 (1948); H. Otten, Mythen 
te, Deutiche Akad, d. Wiss.. Inst f-Orientforsch 
Verdff. 3, 1980 (also ap. Pritchard, AINET). As to the pride of Indra, RV 4, 18, 2 
langetames muss ich viel fer 





Forerunners of Hesiod,” Amer. Jou 





Yom Gotte Kumarbi, neve Frage 





noch 





rbringen") could 





qually to a trickster-demiurge oF 


a divine hero, 





Further to the question of the father 





ndra (who, sccotdit 
ny be is altested as a god), see also J, Charpen 
I), pp. 16-20. (As for Indra’s mother, some 
iemtify her with Earth, an identification contradicted by others) 
Finally, the ‘Sky and Earth"interpreation of the birth and the deed of Indra are 
not necessarily identical with the expretation of this motif by Reichel. 
mnsche Forschungen 32 (1913), pp. 23-57. In any 
that he as the son of a 


to some scholars, 





was Dyaus, of Tyasty—whilst of 






tier, “Indra”, Le monde oriental 25 ( 
















‘Der steinerne Himmel,” Indoger 





«8, Our interpretation of Indra does not necessarily imp 
sod, or of Heaven and Earth, o¢ the son of Earth 
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actual cult, ie, an aspect, usually absent in the demiurge-trickster 
but absolutely essential in Indra, at least in the Vedic Indra (see 
below, p. 34). We could say that the historical-phenomenological 
problem about Indra lies in how to understand the relation of these 
two types in him, 

Polyvalent, but not less specific in comparison with the other Vedic 
gods and d like undertakings. As it has 
been remarked he fights against great pati, Tvasty?>* 
Sky?) as well as against demons” or other inauspicious beings, This 








es, are also Indra’s 








gods (Brha 











versatility, as well as his above-mentioned connection with ra, are 


to be seen in the vaster context of a demiurge and hero, whose deeds 





are specific both of his very essence and of the different nature 
of the beings (primordial or demonic, or both) who are involved 


with him in demiurgic or heroic action. These two aspects—the 





nature of the demiurgic hero and of his counterparts—are function- 








ally correlated, and this could explain that otherwise strang 
plicity” that, according to Benveniste and Renou*’, links Indra and 
Vrtea together. This sharply differentiates Indra from those other 





gods to which some other kind of demiurgic efficacity and cosmic 
function is attributed, as a Varuna or a Mitra—the Adityas—not to 
mention a creator god such as Ahura Mazda, In other words, Indra 
isa demiurge who acts by effort, with the aid of soma (and of Visnu), 
so to speak, by ‘material’ means, contrary to Varuna who, in Thieme’s 








words*", “by the magic power of spoken truth (rid) ... has created 
the universe...”, contrary also to Mitra, who ‘unites’ men and 


‘establishes’ or “strengthens” the heaven and the earth (RV 3, 59, 1)%2 





* CE. RV 3, 48,4, pethaps also RV'4, 18, cited above (p. 24), 

2 See Benveniste and Renow, op. cit. p. 191 

© Op. cit p. 192. 

“Mitra and A 

© But see Thieme, “The “Aryan 307 (below, in this note) and Gon, 
Mithraic Snudies, p. 46. Cf. Thieme, Mitra and Aryaman, p. 43, quoting Vedic texts 
fon the cosmic Function of Contract and True-Speech (as he interprets Mitra and 

und Helland, p. $7 (as quoted by Thieme 











Varuga). GUstert, Der arische We 








P. 34), observes that (the fighting) Mithra is (partly, Thieme adds) painted with the 
same colours as the Vedic Indra: which Thieme proposes to interpret in the sense 
that both deities, “on certain occasions,” are “painted with the colors of the ancient 


God Victory.” Leaving aside for the moment the question of the connection of 
these gods with Vrthragna (sce below), we could co 


on could have been strengthened by the elimination of Indra as a god 





ive that Mithras’ bellicose 








ber, with Thieme (Mitra and Aryan, 





in the Zoroastrian sphere. But one must 
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An interesting particular: Indra seems to have been contaminated 
by some of his deeds, for example, against his parents(?), which 
brought shame on him*?, as well as against other characters**, This 
also can be typical of his function both as a demiurgic trickster and 
as a divine hero, whilst completely extraneous to both Varuna and 
Mitra. 











1p 2% see Y% 10, 43), that the motivations of the ragi 





selfish and 





adventurous. Thieme rightly underlines “the general affinity of the Rigvedic Aditya 











\erminology and that of Zarathustra and the younger Avesta” “The “Aryan’ gods 
p M8 
The other stanzas of RV 399 (“the only hymn that ix dedicated to Mitra in its 
cemtety:" Thieme, Le) are interesting 

DDer hoch den Hinumel dbertragt 





an Grasse Mitra umfangreich 
an Herrlichket die Erde auch, 
Dem hlifestarken Mitra sind 
dic fUnf Geschlechter untertan 
Br trgt 

Den Gittern und den Menschen leh 





Verleihte¢ Kraft, so viel man winch 
Dem Manne, der die Stew gexchoskt 

f Varuna and Mitra is conceivable as they are “causing 
ted by Thieme, “The “Aryan’ 


As to the occasional “identiications’ of Indra with Mitra, “when he is expected 


An occasional “identification 














to give wealth and ‘Lebensraum’ (RV 10, 147. $ (..))." see Gonda, op. cit, p. 4, 


As for the Kusina Mitra being &deva, sce now Humbach, Miohraic Studies, p. 138 0. 12 
rian tradition, but rather a ¥yn- 


itis evident that deioo does not attest a pre-Zon, 





eretism of Gracco-Iranian and Indian See Addendum, n. 14, below 








* Is interesting that in this test the mother of Indra asks the waters whether they 





themselves the ignominy of Indra: in the same hymn (9.6) 





are willing to take 





these waters are observers of Order, 





against Vitra and. particulary, against V 
on that “if we bear in mind that the 





Charpentier, op. eit. arpa 





The same author quotes Konow's 
Iranian demon Indra seems to be di Vedic Indra we must necessarily 
draw the conclusion that the Vedic Aryans knew a superhuman being called Indra 
before they entered India, but that he did not develop into the mighty god of the Vedic 
hhymns before India had been invaded.” But Ch 
that Indra is also a criminal (through the slayi 








pentier adds a remark to the effect 





of Vitra and particularly of 
Vidvaripa; be quotes the lists of the infractions of Indra in the Yajurvedas and the 
fF ndra, p. 206), What is im: 

nature of the Indian Indra 
(With the existence of aa Iranian, Pre-Zoroastrian Indra). In our opinion it is a 
shortcoming of Charpentier to combine this observation with the hypothesis that 
Indra could have been “ein Indoviranischer Stammeshupting” or (with Barnett) 


Brihmanas and the examples of the humiliations 





ortant to us is that Charpentier affirms the polyval 
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This lack of homogeneity between Indra and Varuna, could be 
expressed also in a dynamic manner: Charpentier remarked traces of 
a ‘rivalry’ between Indra and Varuna—a rivalry, we add, that does 
not abolish, but on the contrary, emphasizes the differenc 
the two gods, a difference whic! 
RV 4, 42, 3ff. Ich bin der Kénig, 

Ich bin, o Indra, Varuna und mein ist 

das tiefe, weite, segenreiche Weltpaar, 

Als weisen Kistler schuf ich alle Wesen 

den Himmel und die Erde, ich erhielt sie. 

Ich liess die triefenden Gewasser schwellen 





between 








in our opinion, is functional 





befestigte im heil'gen Sitz den Himmel, 

Der heilige Aditya hat gebreitet 

durch heil’ges Werk den dreigeteilten Weltraum. 
Indra’s answer 





Mich rufen an die rossbegabten Manner, 
Ich miichtiger errege Schlacht, ich Indra. 
Das alles tat ich, und der Gétter Kraft selbst 
sie hemmet nimmer mich, den unbezwungen 
Wenn Trinke mich erfreuten und die Spriiche 
so beben beide unbegrenzte Riume. 
The conclusion is a confirmation of the greatness of Indra 








Dass dies du tatest, wissen alle Wesen, 
das kiindest du dem Varuna, o Ordner 

Dich Indra, rdhmt man als den Feindetddter 
du liessest rinnen die umschlossenen Stréme. 


‘a chieMain on earth” (this does that he was then a Naturgort). We hav 





scen how his parricide and his ‘usurpation’ can be understood, ie. with the topos 
ff the young, violent, demiurgic succesior to a primordial god or with the topor 


‘of the unseemly demiurge-trickster; there i no need to think of him as a mere 








human usurper or a divinized human bere. Nor—for the same reasons—can Indra 
bie reduced—as Charpentier pats the Figure of the “héchste Representant 
des adeligen Kriegerstandes im Gegensatz zum Stande det Brahmanen,” a position 


shared alto by Benveniste and Renou; s0 





with m. 49. As to the other 









ing specifically cubemeristic and they 





fighting. adventur 


can be explained with the pattern above illustrated, As for his promotion to king 





ship, this could be eubemerisic, were it not to be understood in the context of the 





young hero. who ods in the context of a battle against primordial entities 






(see above 
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In our opinion this text confirms the functional equilibrium of the 
Rigvedic pantheon, an equilibrium which is also a tension, both 
at the moment of the establishment of a new situation through a 
hhting demiurge—the complex relations between Indra and the gods 
fighting with Vrtra—and, at the moment (or better in the 

uni 





during the 








duration of an ordered universe) when the functions of Va 





as 

a universal ruler and upholder (the ‘creator’ in the Varunian sense), 

of Mitra as a guarantor of order, and of Indra, as the vanquisher and 
rn 


of this coexistence we also have all the re 





the demiurge, do coexist and are co-ordinat 





In the conten 
differentiate Mitra and Indra from the poin 
1 differentiation which, once more, makes their coexistence under 
standable in the Vedic context, but which also favours fruitful 
hypotheses as to the more radical divarication of the two characters, 
Indra and Mithra, in the Younger Avesta. We shall return to this 
point. Let us now come to two other aspects of Indra's nature 
that confirm his nature of the demiurgic ‘newcomer’, but a new- 
comer in the mythological, not in the historical, diachrony. We 
shall point briefly to Indra in Brahmanic literature and to his connection 
with the epithet vrtrahan and with the god Vara0rayna, 

As for the first questio 
and Renou who, as we have seen**, used this argument among 





of view of divine typology 














us recall the words of Benveniste 





others to interpret euhemeristically the figure of Indra: “Au regard 
prend figure d’usurpat 
tion semble V'accompagner: on ne craint pas 








de lorthodoxie brahmanique, [Indra 








Une sourde répro! 
wen 





mérer ses méfaits et de souligner qu'il a été exclu de loffrande 
du soma.” In our opinion, this tendency of the Brahmanic inter- 


pretation is fully understandable in the context of Indra as a 





drastic demiurge and a mythological newcomer and, as such, different 





from Varuna, the owner of innate, cosmic power). There is no need to 








4 See below, with nn. 12 and $6. CI. the above-quoted passage RV’ 10, 89: “Du 
Indra..2erhaust das Untecht der Menschen, die des Varuna und Mitra Gesetz 
verktzen..." CF also AV’3, 4,6 (as quoted by Thieme, “The “Aryan’ Gods..." 308) 
‘0 Indra, Indra, go away from the human woman, for you have made a pact (‘given a 





promise’) coming together with the Varuoas,” which seems to hint at a composition 





betweem the tw and that of the lawfulless, 





alms, the drastic or epotic one. of In 


fof Varuna. To prevent an objection: T am not willing to submit the Vedic mater 





to an unhistorical functionaistic treatment; it remains subject to historical analysis. 





See nn, 44 with no. 4, 
See nn. 43 and 44, a8 10 
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reduce this tendency, as these scholars do, to an opposition between 
warriors, devoted to Indra, and brahmans**, no more than to inter- 
pret Indra euhemeristically. In our opinion, the ‘scepticism'*? with 
Which the brahmans seem to consider the divine nature of Indra 
likewise does not require primarily sociological explanation, but is 
simply related to the figure of the mythological, as opposed to 
historical newcomer. We could perhaps find in Greece a parallel to 
this in the figure of Dionysos, whose divinity is doubted and 
contested, for example, by king Pentheus in Euripides Bacchae 
Dionysos is just a newcomer and an ‘usurper,’ although not being 
of the same type as Indra. True, the historical motivation is not 





excluded, if we consider the shift from the Vedic to the Brahmanic 
times, which could have implied an eclipse of Indra,—an eclipse 
connected with the character and the 
od. But as far as the Veda are concerned, we must remember that 
in RV 2, 12 Indra is said to encourage the weak and the brahman, 





eneral pattern proper to this 








We now come to another question, the connection of Indra with 


*Vrthragna. Here we must avoid two extreme, opposite position 





the one, represented by Widengren, n 
Vora@rayna is but a continuation of Indra yrtrahan; and the other, 


represented by Thieme, on the path of Benveniste 


iccording to which the Irani 


id Renou, 





‘according to which Vars@rayna, who accompanies the fighting Mithra 
in the Mihr Yasht (st. 67), in the shape of a wild boar (st. 70), was 
d by Indra, in the Rigveda, where he has left “rather faint 
traces”. So a *Vrtraghna “was amalgamated with Indra’ in the Rigveda, 





replac 





To quote Thieme again : “The role of Indra, who is a daeva, as the 





fighting helper of the Adityas cannot be Proto-Aryan”. He has taken 
the place held by *Vptrag 
of Mitra in his fight aga 


na in Aryan times as the heroic companion 





st deceit, and has even enhanced this role 
he is mo longer only the helper of the battling Mitra; “he has 





usurped the fighting completely, or almost completely 
Now, objections could be raised against this position of Thieme, 


if we are to consider the polyvalent, but fully integrated, nature 


“* A hypothesis formulated also by Barnett and Ch 

© Cha P 
Ved. Mythol®. IL p. 1S1, quoted by Charpet 
is excluded from the soma 


en 44 
the Brahmasas (Hillebrandt, 
ier, and Benveniste and Renou) Indra 











Joes not influence too much our interpretation of the 


situation in the Rigveda. Here Indra has the some at his complete disposition, In 





the progress of the Brahmanic speculation another ethos could prevail as to the 





Weltanschauung and cosmo: 
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of the deeds of Indra, asa type of drastic demiurge (see above pp. 27 ff.) 
Once again, the truth about VaroQrayna seems to lie between the 
two extreme, opposite positions; that is to say, the opinion voiced 
by Wid of a monster, Vetra, is an essential 
clement of the personality of that god, and the opinion shared by 
Benveniste and Renou, that Vetra is but a figure of a merely artif 
nature, In our opinion, the Iranian VaroOra 

is too deeply embedded in the Avestan ideology, characterized by 
the concept of the victorious fight 


ren that the slay 











ainst the forces of destruction, 





to be particularized and specified by a single mythical motif alone 
(the slaughter of a drag 
nd the obstacle over which he triumphs, had an habitually generic 





ion). This expl 





why the god Victory 





connotation in the Iranian sources (¥1, 14)*°, which, on the other 





hand, does not prevent Vora0rayna fro 
hero of specific performances, which manifest 
very essence, expressed by his belluine metamorphoses. In Indi 





n becoming occasionally the 





nd exemplify his 





*Vrthragna deity is conspicuously absent *!, and the attribute vrtrahan 
is not proper to Indra alone*?, In our opinion, these facts—the 
peculiar function of a deity VoroOrayna in the peculiar context of 
Avestic ideology, and the absence, in Indii 
to the conclusion that a Proto-Aryan deity ca 





of a deity so named—lead 








led *Vytraghna never 
existed, and that this deity is original in Iran; corollaries of this 
conclusion are that Vorathraghna cannot be considered as an epigone 
of Indra 


vrtrahan, and that Indra yrtrahan and Indra fighting in favour 





Ale 


god *Vptrahan-Vithragna is not bound “i un exploit singulier que la légende déforme 





dy Benveniste and Renou remarked, p. 189, that-—ualike a hero—a warrior 





jan VaroBrayna. As for the “hero” (Indra), be is 





This we do accept for the tra 


characterized according to these authors—by his ‘condition humaine 





in his “exploit 





singulir’ (“il dénote une capacité exceptionnelle, qui s'xerce toujours dans le méme 





sens et se réalise souvent en un acte unigue, Tandis que le dieu « pout domaine 





un élément ou une énergi.") This leads these authors to a eubemerstic interpretation 
pretation of “le 


surprisingly since they are Indo-europeanists 





that we do not accept (see above, a. 44). Moreover, their 





dieu" is prone toa ‘naturist’ concep 
We may ada 
of Vedic cosmogony and the conc 
matter of the dread of the ancestors before 
and Renou put it (op. cit. p. 191) 

As well as a demon *VjQra is absent i ran: Bem 








tthe attitude of the gods before Indra, best explained by the structure 
tof the divine hero (see above), i 








audacty of a newcomer, as Benveniste 








and Renow, op 





pin. 
5 But also to Agni, Soma, the Aivins, apart from the appellative use (Benveniste 


and Renow, p. 183), with a comparison with the ay. vfragan 
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of ria and of Mitra are not substitutes for *Vrtraghna. But even if 
‘one were to admit the possibility that more substantial links existed 
between the two mythological spheres, with a god “victorieux par 
the obstruction, one has no right to 
force this connection in the sense of a substitution of Indra in the 
roles which would hypothetically be proper to a supposed Proto- 
Aryan *Vrtraghna. On the other hand, the con; 
and Renou about the alleged 


Voffensive”**, vang 








sion of Benveniste 





rtificial origin of the monster Vrtra™ 
is far from convincing: the fight with a monster obstructing the 
waters (be these the earthly waters, as with Vptra, as underlined by 
Benveniste and Renou and by Charpentier, or the cosmic waters 
impeded by the Avestan Apaosha or by Ahriman himself) is too 
characteristically Indo-Aryan to be deprived of substance on the 
Indian side, 

As we have seen, the reason Thieme gives for affirming that in 
Proto-Aryan times the helper of Mitra was *Vetr 
is that “the role of Indra, who is a daéva, as the fighting helper of 
the Adityas cannot be Proto-Aryan”. But apart from the fact that Indra 
himself could be occasionally na 








ina and not Indra, 








xd an asura (see above, p. 28), 
this would mean forgetting the complex, but well-integrated, function 
of a drastic demiurge in a mythological context like that of Vedic 
India; a context in which the calm, or in 





ny case rational protection 


of pla by Mitra (p. 2: 





is not in opposition, but, on the contrary 
in perfect agreement with the energetic intervention of Indra against 
lly 
jories in that whole—and in that order—which the 


the amitra and the offender of Rta. Devas and asuras are mut 
imegrating cat 








world and the pantheon of the Vedas constitute" 


this is true to the 
extent that one could see in Indra the avenger of pra and the slayer 
of the amitra (p. 23), or even to call Indra an asura (or endowed 


4 Benveniste and Renow, p. 163 





* Benveniste and Renous, p. 178 





+ As for Vrtra and 





a ef. also our observations in. Zamin i Ohrmazd, 








Le soroastrism 





Origine € nella sua exsenza, Turin 1988, pp. 32-38, and 35.39, 


See above, with nn, 12 and 45. Though in the famous hymn (RV 4, 18) the 





gods are said 





hhave deserted India, as it seems, before his fight with Vrtra (but this 
icant: CF. W.N. Brown, op. cit, p. 89: "The fact that Indra 





is a topos of the motif of the young hero fighting the monster: see above, p. 










other texts sre 





who is the supreme or sole deve (I, 32 


called 
sods gave the asura-power to Ind 





allein du Gott bist../), i¢ also 
wra, is of the gr 








an once itis stated that the 








slaying Vrtra” He quotes RV’ 6, 20, 2 and 
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with asura-quality)*”, or to ‘identify’ Indra with Mitra (which is 
certainly attested and must be understood **), or to let Indra be allied 
with aivatthd, as is the case with Mithra and Varuna, or to let the 
Asvins be ‘accompanied’ by Mitra, Varuna, Dharma, and the 
Maruts*®. 

With the Avesta (and the subsequent Pahlavi tradition, down to the 
Bundahign), things are different: here we have the affirmation of 
the universal creative power of Ahura Mazda, while the 
protecting and life-asserting function is attributed to the system of 
the Amega Spentas 
the condemnation (the ‘daivifieation’) of violence, that violence which 


nd the yazatas, Moreover, in connection with 





is not founded on the nature of the Ahura, a violence which is conse- 





evic, the destiny of a deva of the size of Indra could not be 





quently di 


doubtful. He was to be eliminated, to be del 





ased to the lowest 





position, if not explicitly so in the Gavhds, which are silent about 





individual former deities, but certainly in the Younger Avesta and 
in the Pahlavi treatises ® 
But what about Mithra and the silence of the Garhds, as well 
as of the first Achaemenids, about him? What about the warlike 
Mithra of Yashr 10? 
In our opinion, it 





is not compulsory to see in the fighting and 
somewhat cruel Mithra of Yasht 10 the mere heir to the fighting 
Indra, that Indra who, as we have seen, fights in favour of Rtv, 


and of Contract, especially since, in the Vedas, Mitra himself is 





conceived as one susceptible of wrath and as a punisher in this same 
context (p. 22f,). But it is likely that the Avestan Mithra could have 
more and more incorporated the function of a warlike upholder 





and avenger of rta and of contract when, in the Younger Avesta, the 
Amefa Spentas became linked with the ancient and the new dei- 
ties—but_not with 





ye daevie Indra—and the warlike ethos of the 
Zoroastrian gods in their f 
Be 





tiny 





against evil was exalted and 
alized (see above, d propos of Varabrayna, pp. 34ff.). 





9 See above and n. 56 





* See n, 42. 
* See n. I 

We quote a remark of Charpentier (op. cit. p. 23f,). He writes that “Indra an 

cinigen Stellen des RV als Kavi- bezcichnet wird, was (...) unzweifehaig. auf 


Bezichungen zu Iran verweist; dann Kay 





hheissen im Slteren Avesta “die Fiirten bei 
hen Stimmen, die noch zur 





den der Zarathustrischen Rel 








alten daevisehen Religion hi 
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As far as the Gathds are concerned, in our opinion, the absence 
of Mithra as well as of other deities from their texts—apart from 
Indra, who was too antipodal to Zarathustrian spirit—is not so 
much a matter of a monotheis nd 
Mit(h)ra was not a daiva—but rather a matter of systematic pertinence 
The system of the Gat 
of Abura Mazda, the AmeSa Spentas, is a consistent and exhaustive 
structure, its literary genre, and the 
nature of the beings comprised in it are concerned*", A fully personal 
deity such as Mit(h)ra, with his long history as an independent god, 
though coordinate to the Asura who had the rid in his charge, 








ic refusal of the daévas as gods 








thas, with its hypostatic, semi-personal emanations 





whole, as far as its gene 





was not fit to be inserted in that system, especially so since the 
Supreme God himself had undergone the necessity of being equipped 
with a new name, well fitted to the nature of the system. This was 
the situation in the Younger Avesta, where Mithra could 





no long 
again be coupled in drandva with Ahura (if sometimes in the second 
place), or be called ahura 

But we can develop our reasoning further in order to draw more 
positive conclusions as to Mithra’s position in the history of Zara 
thustrian and, more generally, Iranian religion, The issue becomes 
complicated when we consider the question whether the first Acha 





menids were Zoroastrian or not, and the presence, in the Ac 





menian inscriptions as well as in the Avesta, of the term haga “god, 
apportioner, giver of (good) portion, of prosperity.” The first Achaeme- 
nids do not mention Mithra (nor any other deities apart from Aura: 
mazda) and they condemn the daivas. In Duchesne-Guillemin’s opinion, 
the ni 
with the exaltation of the ahuras*? and the greatest of these, Now, 


Mithra and Apam Napa, 





ative meaning of the Iranian word dagva is in accordance 





together with Airyaman, are ahuras in 








"There isa truth, in our opinion, in the explication given by Mary Boyce ("On 
Mithea's part in Zoroastrianism,” BSOAS, 32 1962, p. 14), according to which the 
Gathie silence about Mith 
Ahura Manda (as the Vedic hymns are to specific gods). Duchesne-Guillemin’s objec 
tion to tis is that one co 


Ahura, attested in the non-Gathic Avesia and corresponding 10 the Indian couple 


+ due to the fact that the Gathic hymns are directed to 





10t understand the dissociation of the old couple Mithra 








Mitra-Varupa. “La religion des Achéménides,” Historia, Einzelscrifien, Heft 18 
69; “Le diew de Cyrus,” Acta Iranca 6. 
Duchesne-Guillemin, opp. citt. above, a. 5, resp, p. 13 and pp. 27, M, He 


recalls the Gathic expression “Mazda and the (other) aburas,” and in the Haptanhaiti 
the Ahurins. 
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non-Gathic Avesta (as for Mithra: Yt. 10, 25, 69...) and Varo0rayna 
is ahuradata, But Mithra is also a baya®, a term which on the 
other hand can occasionally refer to Ahura Mazda in the Avesta®*, 
According to Duchesne-Guillemin, an exaltation of the Ahura par 
excellence could always explain a silence about Mithra; though, as 
‘an alternative to that exaltation, the exaltation of the nature of 
haga, and consequently of Mithr 
zone of the Iranian territory, here also in opposition to the daévas. 
In both alternatives, Duchesne-Guillemin maintains, the two gods, 
Ahura and Mithra who had previously been coupled in dvandva, 





took place in another (Western) 





incorporated respectively the quality of the other: “Dans leur position 
d'excellence, Ahura et Mithra s’excluaient mutuellement”; this did 
not prevent the Achaemenids from opting for Ahura and introducing 
this deity as an ‘usurper’ in the *bagaistic’ space ®* 

Now, a *bagaistic’ and Mithraic ‘monotheism’ (the word is ours) 
is far from attested in Iran. In our opinion, another solution is at 
hand; though being both anti-daevic in n: 
contrary to “demiurgic’, ‘drastic’ or ‘polyvalent’ violence—Ahura 





ure—that is, inter alia, 








Mazda and Mithra differed from each other in that only the first 


is basically @ creator, In Yavht 10 Mithra is ‘created’ by Ahura 





Mazda, st. 1, or by the “creator” (= A.M.; ef. st. 61, as interpreted 
by Gershevitch), Now, both the Gathds and the Achaemeni 
scriptions are strongly interested in creation (See Addendum). So, 





what contributed to condemn the daévas with Indra and to differentiate 
the destiny of Mithra—a god not mentioned in the Gathds and in 
the first. Achaemé 


monotheism (particularly in the case of the inscriptions), but a 





nian inscriptions—was probably not n ily 





concept frequently linked with monotheism, namely, the idea of 


creation, That idea of creation was incompatible with the myth of 





4 Violent demiurgic activity (as attributed to Indra in the Rig Veda) 





and was extraneous as an attribute to the god of contract and of the 


id lawful stability. This is at least true of the 





maintenance of right a 











© As for Indo-Iranian *bhapas, “god” (from *bhag.,“to apportion’) sce A, Karmen 
huber, Die drier im Vorderem Orient, p. 53, according to which “erst im jGngeren 
Tranischen, im 1. Jt. ¥.Che., entwickelte sich—vermutlich bedingt dutch die Religion 
Zarautras... — aliperssch hage- m. “Go Darcios bezeugt, gebraucht fle 
Ahura Mazd) und jungaw, byya-m. “Gott”, das ausserdem 2B. im Mibr-Yast (neben 





der alten Bezeichnuing ahura Yt. 10, 25; 6) Ri Mitra gebraticht wid 


** Duchesne-Guillemin “In a late passage 








above, n. 5, resp p. 1S and p. 34 
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idea of creation monopolized in the Achaemenid inscriptions by Ahura- 
mazda, and in the Avesta by Ahura Mazda and his system (or at 
least series) of emanating hypostases. Only in Roman Mithraism, in 
context extraneous to creationistic conceptions (that is to the 
main tenet of Zoroastrianism), could Mithra(s) become a demiurge 
(if indeed he was so at all, as we are still inclined to believe) 

To sum up, both the wholly integrated and self-sufficient Gathic 
system of Ahura Mazda and the related entities (a), and the insistence 
sation (b), can explain the absence of Mithra 
in the Gathds and—as far as (b) is concerned—in the inscriptions 
of the first Achaemenids™ 
also implied monotheism, a term which, in any ¢ 
to be used in this difficult research without a full investigation of the 
philological and historica 
gical attitude holds for the difficult religious cl 
the Younger Avestan yazara-system. It would seem dangerous for 








‘on the concept of ci 





se of the Gathds, this 





Perhaps, in the 





, should not 








| problems involved. The same methodolo- 





acterization of 


historical research to drive it into an insufficiently analyzed religious 
phenomenology 


ADDENDUM 


We discuss in this Addendum some texts and issues which, in our 
opinion, corroborate our final thesis. 

As for creation in the Garhis compare, for example, (in the trans- 
lation of J. Duchesne-Guillerin) 

Y. 50, 11: “Que le eréateur de Iexistence (Humbach : der Schépfer 
der Lebenskraft) incite celle-ci, ps 
de ce qui est le plus rénovateur... (Humbach: was im Wunsche gar 
glinzt) 





la Bonne Pensée, a la réalisation 








Y, 29, 2: ... le fagonneur du Baruf interrogea la Justice” (see also 
6 and 10). 
Y, 33, 10: “Tous les biens de la vie qui par toi ont éé, sont ou 


seront, accorde-les, O Sage, selon ton plaisir. Par la Bonne Pensée, 
Empire et la Justice, accrois ma personne a souhait” (cf. 11; otherwise 
Humbach), 





80 As for‘creation’in Roman Mitheaism, se 
on Mithraism Rome 1978 


As for the name of Mi 


the Prolegomena to the Seminar 








a before es (theophorie names), in the 





Achacmenian milieu, ef. Duchesae-< 
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Now, this connexion between Ahura Mazda and creation, as well 
as the mention of the “goods of life’ (¥. 33, 10 DG.) and the 
mention of the rulers at ¥. 48, 5 (“que de bons souverains régnent 

sur nous”) recall to us the Achaemenian inscriptions, where these 





topics are made explicit by the connexion between Ahuramazda as 
4 universal creator (and the greatest of the gods) and the king as a 
ruler of an extended Empire (“one king of many, one lord of many 
DNa p. 138 Kent, ef, A*Pa and Aeschylus, Persae 762f.: && obte 
nui Zi Ave" dnacey, | Ev" Gvip" anders 

ov rayet, a king who cares for them, in connexion with right). 














Aaidos wnhorpo- 








According to these texts Ahuramazda’s universal creative faculty 
as well as his will—seem to provide the ground of both the 





legitimacy and the power and actual deeds of the dynast and his 





successors 

“A great god is Ahuramazda, who © cated 
yonder sky, who created man, who created happiness for man [cf 
¥, 33, 10 and 48, Sf. quoted above], who made Darius king, one king 
of many...” (DNa, p. 138 Kent, ef. DNb p. 140 Kent for the mention 
of the right und of Lie; also DSf p. 143 Kent: Ahura 
Darius and made him king). 

The connexion between the wo realms, divine and royal, is unde 


cated this earth, who © 





da created 








lined by these words of Meillet : add exprime la création divine réalisée, 


une fois pour toutes, et akunaué signifi 





qu'un roi a été institué 
pour un temps indéterminé”!. OF course, this kind of continuity 
between universal creationism and monarchy cannot allow sociolo- 
gical reductions (the G 
hymnology). But Ahuramé 
gods’ but the creator of the universe (which is the proper reason 





‘on their side—are far from royal 





ida being not only ‘the greatest of the 


of his being the greatest of all) could be seen as one (not necessarily 
utilitarian) moti 
inscriptions? 


ation of his exclusive mention in the first Achaemenid 





° Gramma :Vrumaintenant Cl. Herrenschmidt, “Les eréations 





views pers, 
Ahuramazda,” Studia Irmica 6 (1977) Pp 
The remark of P. Filippani-Roncosi, "La cooception sacrée dela royautéiranienne 








Acta Irania 1, p. 96 (*Lessence en un pouvoir 
summaturel, a savoir, celui de porter lordre dans le monde, poursuivant en cela 
euvre de création @’Ahura Mazdi...") could have been more convincing had this 


author not founded it on a too globalistc interpretation of the Iranian materials 
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It is interesting to compare here the famous Babylonian inscrip- 
tion of Cyrus. According to J. 





matta? the solemn inscriptions 
in Old Persian can be divided in two categories: those beginning with 
the exaltation of Ahuramazda, as a premise to the royal protocol, 
and those beginning with the royal protocol itself. Now the Babylonian 
Cyrus inscription should be classified, according to Harmatta, with 
the remark cannot be 
avoided that Darius’ and Xerxes’ mention of Ahuramazda is peculiar 





the first of these two categories, In this 





In fact, Cyrus does not glorify the Babylonian god as a creator’. 
The same applies for those Neo-Babylonian and Assyrian royal 
inscriptions to which Harmatta traces the Babylonian Cyrus inscrip- 

‘An Marduk, den 
Herm der Gtter, den Ubergewaltigen, gnadebringenden unter den 
igi, den Bedranger der Anunnaki, das Licht der Gotter sciner 
‘iter, der da wohnt in Esagila, den Herrn von Babylon, meinen Herrn" 


tion: Nabopolassar No. 1° 





ossen Herr, den 








The god is not said to be a creator, not even in the demiurgic sense of 
Enima elié, The same holds for the royal protocol of Assurbanipal, 





where Harmatta finds the origins of the formula of Cyrus’ inscription 








Always in connexion with the argument of our paper we add here 


some words on the ‘other gods’ of the Achaemenian inscriptions and 
the daivas of the Xerxes inscription(s)”. As for the first, we remark 
that DPd p. 1356 be h “great Ahuramazda, the 


greatest of the gods”, mentions Ahuramazda with “the gods of the 














royal house”,—who are hardly foreign gods, whose invocation at 


Les modeles litteraires de Iéit babylonien de Cyrus," Acta Tranica I, p. 30, 


«There are some structural differences between the Cyrus proclamation and the 








Old Persian inscriptions with exaltation of Aburamazda, In this respect the Persian 
text is not only more compendious, but also more essential 

ANET?, p. 315. Marduk, who is addressed a6 the I ns, is said by 
Cyrus to be the "king of the workd;’ Marduk has been ‘searching for a righteous 
ruler wiling to lead him’ in the atu procession. Accordingly, the situation is differen 









Marduk is a 





eign god to Cyros. At DSY, p. 143 Kent, Ahuramarda is said 0 





Darius and to have ‘chosen’ him. This peculiarity of Ahuramazda as 








creator in the Achaemenian inscriptions i even more evident if we are to admit 


with Gh. Gnoli (Aeta Iravica Il, p. 122) a profound Mesopotamian influence on 





the religion and the royal ritual of the Achacm 





cnids. The reference made by Grnoli(p, 131) 





e “Semitic creator god” is not pertinent here. A ‘partial assimilation’ (Gnoli) 
supreme gods of tl 

iconography: divine titles), but this does not mes 

ig 1912, p61 

sd by Maythofer, deta Iranica I, p. 1107.9, 


of Ahuramazda with oth Near East is not excluded (the ‘god of 


tea 








* S, Langdon, Die neuhahyl. Kini 
CE Stronach, iran 3, 1965, p. 19, a8 quo 
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Persepolis would have been mauvais got". As for the daivs of 
XPh p. 151 Kent (Xi 
is clearly contrasted not only with the tn 





erxes’ “daive-inscription’), their forbidden cult 
e cult of Ahuramazda (what- 
naniy may signify)°, but also with 
the respect of “that law which Ahuramazda has established” and 
that, with the right cult of the same god, makes “happy while living 
and blessed when dead 
king and, respectively, ‘domestic’ impiety of the daiva-worshippers 
In fact, it would be too much to expect Xerxes to be concerned with 
Uerlife of the Babylonian followers of Marduk. Of 
course, this speaks also in favour of a Zoroastrian interpretation of 
the Achaemenian inscriptions, if we are to concede that the anti- 
daevie attitude is predominantly Avestan, Morcover, if we consider 
DNb p. 140 Kent, where Da 
to the man who is a Lie-follower”!? and at the same time DBV p. 134 








ever the expression artded bri 





All this points to ‘domestic’ piety of the 





the “blessed 





ius proclaims himself “not a friend 





* It would be hard to deny that Mithra and Andi ofthe 
the king. As for the 
the royal inscriptions under that king. it seems clear 


scriptions of Artaxertes It 








belong to these domestic gods 0 





roduction of Aniihitl in 





us that it isin connexion with 
the intensification oF the cult of Anih 
1H, p. 126M, 

* Bibl. ap. Mayth 


promoted by Artaxerncs in the different 
Protr.V. 68,4; Gh, Gnoli, Acta Iranica 








ns of the Empire (f. Berossos ap. C 








fer, Acta Irenica , p 





It should be remarked that this expression recurs thrice in this inscription, in 








connesion at first with the prohibition of the cult of the daivas and then with the 
‘mention of the law of Ahuramazda. 

‘Bibl. ap. Maythofer, op. cit, p. IIL m 12 Kent's position is not explicitly 
in favour of the interpretation of the daises as foreign gods (cf. JAOS 1936, p. 215) 


Widengren's statement (Die Relgionen Iran, p. 138, with Nyberg), that “nicht atische 


Gotter konnten ja nicht woh! ahura oder haga geni 





mt werden: so blieb es nur 





brig, sie daira zu nennen” seems to us a circular argument, or a reduction of the 
religiously n 





ative import of the term Otherwise, the Persians would have 
ot been ina position to speak about foreign gods at all without equating them 
to demons or at least condemning them. What 
and other kings down to Xerses? Or was Xerxes the promoter of a radical change 








about the “tolerance” of Cyrus 








ous international relations in the empice? M, Dandamaiev, Acta Jnavoa 
Ir sie, I, p. 195, does not think so, while recalling DB (the E 
fess and by them Ahuramazda was not worshipped (transl. K 
in this 





nt, p. 134), But even 
n daiva fo the foreign gods oF false gods would 
have been due not to the exclusion of the two other terms, but caused by the already 
ctisting pejorative sense of daiva. (See ako J. Duchesne-Guillemin, “Le dieu de 


Cyrus,” Acta Iraica Hl, p. 13). 


were faith 








the choice of the very te 





CF. also the new Xerxes inscription XDN6: Hinz, Altren. Funde nd Forschungen, 
Bertin 1969, p. 45, which duplicates the Darius phraseology of DNB. 
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Kent, where (as in the daiva- inscription) “whoso shall worship 
Ahuramazda, divine blessing will be upon him, both (while) living 
and (when) dead”, we can conclude that Xerxes’ daivas are connected 
with Lie and opposed to blessed life and afterlife (as well to the 
artdvan, who is the pious man in his afterlife blessing)'®, Anyway 
even if the daivas would have been foreign gods, the bad meaning 
‘of the word should be explained in the context of a vocabulary 
grounded on available Indo-Iranian experience, i.e., practically, with 
reference to Gathic or Late Avestan meaning'* 














The distinction ia meaning aly drawn between av, atavon and old Pers 





aridvon is surely overrated. The Ideenkomplex is fundamentally the same, notwith 
standing an inversion of the perspective Cf, also H. Hartmann, OLZ 1937 col, 150 
citing Vd. 5, 61: "Im Leben wird er nicht der ala tcilhaftig und in Tode bekommt et 
keinen Anteil am besten Daseia”. An eschatological meaning of the word. artdvan is 
Quite understandable: # fipwes nap Mépoas, 
writes: “der Mensch nach dem Tode © 

HLH. Schacder, ZDMG 1981, p. 489 
itd, dass er vor dem Gericht beste: in our opinion one could also recall, mutatis 





mann, citing Hesych, "Aptato 
fen wind (80 also 





sm Gericht unterw 





Mensch erst dadurch ‘wahthafl," artdvar 





‘mutandis, the Christian coocept of fusticaio, not in Xs theological premises, which 








are different, but merely in the connexion between justice, righteousness and soteriology 
9, for the Phi 


gerectfertigh”“selig’ (Men, Xr. 44, 30 in 





ceachatology). This on & in existence, according to Hart 






erivation ahvay “gerecht” “fromm,” a 
this last sense, whilst andy i 





4 Kartir the future blesing: ef. Schaeder, p. 449), 
astrianism of Darius; cf also 





this, seems to us, speaks in favour of the Zo 





the 


thee considerations of Hartmana 





181), In order to explain th 








special sense of artdvan (eschatological) in contradistinction to Av. alavan, there is 











‘no need 10 say with Hartmann (col. 183) that “eine Lehre von den letzten ingen 
wid in den Githis bestenfalls ia den ersten Anfllngen und Ansitzen grefbar 
(ol, 153), oF with Schacder (loc. cit) that the judgement of the single man is “bei 
Zarathustra kaum angedeutet”. See now the important article by De Menasce, “Views 
Perse ‘artivan’ et pehlevi“ahrav’™. Mélanges Puech. pp. $7-82 





* According to Christensen, Eisai sur la démonologie iraniemne, Copenhagen 19. 





the term daiva is nowhere attebuted to foreign gods in the Iranian tradition. Cr. 
HLH. Schaeder, ZDMG 1941, p. 45: “In den Gathis bedeotet 
von Zarathuitra verworfenen’” Gotter’ siner Vorfahren und Landsleute.,.Das Wort 








iva nur die 








bat also noch si dogermanischer Zeit herruhren: 
den. Sin 
zu Gitzen geworden, Wer das Wort sc 


fhersetzt, begeht den Feble 





urspranglichen, aus archer und 


tem Wertyorzeichen: die “Gdtter’ sind fir Zarathustra 











in den Gathis mit “Teufel oder ‘Dimonen’ 
Yaits “bedeutet 








ww." Aesording to Schaeder, in th 














das Wort [daéva] .. nicht mche die mitlerweile mit der zarathustrschen Oberieferung 
in Einklang gebrachten Gotter, wie Mithra, Vorstrayna, Haoma usw., die jetzt viel 
mehr ihneits die Dsévas bekimpfen, sondern das grosse Heer det wider- und 
unterg6ttichen Diimonen..." [so also in the Phl. literature] “Sie stammen offenbar 
‘aus dem Volksglauben” as well, according to Schaeder, from the monstrous creatures 
of the epos. Though we are not convinced that the things are so simple (or, rather, 
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As for Anahita and Mithra of 4?Sa (and A*Sd) it is to be remar- 
ed that they are requested to protect the king “from all evil", 
which is a very peculiar expression in comparison with the customary 
Achaemenian formulas (an allusion to ‘Zoroastrian’ daivas?); but 
they are also requested “not to shatter nor harm” that which was 
built by the king: assuredly an unusual expression if compared with 
those more confidently addressed to Ahuramazda. So, the style and 
r of the deities newly introduced are different from Ahuramaz- 
da’s; they can be arbitrary, if not capricious and dangerous (but not 
daevie), Their function is specific '* 











charact 





complicated as far as the eclipse of Mithra in the Gathds is concerned: see pp. 2 











and STAT), Schaeder seems to us right in alfirming that all post ents 





‘Avestan oF otherwise—on the dagvas presuppose Zoroastrian derivation ot influence. 








Concerning the word datva in the Gathis, J. Duckesne-Guillemin, La religion de 
Viran ancien, p. 189, distinguishes three meanings: (a) a meaning perhaps not pejorative 









at of ¥. 29, 45 34, $; 48, 1); (b) dofva as, notahua: 
they are old gods of the second and the thied Dumézilan functions. (Then the question 
P 


depend on the condemnation of the de 


iy Mithra, accordingly not a dagwa in any sense of the word, and not a 





othe second oF the third functions, isnot represented in the Gavhds? Tis cannot 











of the gods 
second and third functions more of less connected with the Indo-Iranian category 

















‘ofthe divas, but on the very nature of the Gathic system (on the question of the Gathic 
Sraota, see below n, 15)); (6) the true demons, who are not olf gods, — As for 
sladvdisca matyaitea of (a), it is 10 be noted anyway that the respective contexts do 
not situate the dagvas (and those mica) in a good light: Y. 34, S: “avec tous les 
tres de proie: faux-dieux et hommes; Y. 29, 4: “des plans autrefois mis en 
euvre par les faux-dieux et les hommes;” similarly for Y. 48, 1, 50 it would seem 
(Gee st. 2: avant méme Ia venue des chitiments.."). This is understandable if 
we consider that the daévas made the wrong ‘choice.’ See also Benveniste, Festschr 
Eilers, pp. 144147. Benveniste snay be right tracing the Gathic formull “dagvas an 
‘men’ to an IE. association ‘gods’ and men. What matters here is that those devas, 
although not yet hecome mere devils, are an object of hatred to the Gathic poet in 
al the relevant passage 

7 IC is clear from the preceding lines that we accept some of the observations 


of Prof, Mary Boyee's article, “On Mithras part in Zoroastrianism,” BSOAS 32 
(1969), 101, even if not im their totality. In the first place, np. 34, 
of. 13) of the validity of the testimeny of contemporary Zoroastrian bel 


Practice which is to be tested case by case by historical research; secondly 





is the qu 














4uestion of an inner-Zoroastrian coatinuity, a continuity with a 





ld Iranian religion, with all its yazatw.”” We are, howe 
this last concept clearly with the statement that “there i mi 

iny but dagwa-worshippers to reject bel 
(What were now the re 


sought fo move 
held” (p14) 





cfs which they had previously 





and the object of daivification’). Apart 
from these considerations, however, we welcome the inv 





tion (p. 18, ef. 21) to 
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consider ‘the mature of the Githis’ as “sacred hymns where the priest addressed 
his worship to a single deity. mentioning in i as well usually only those other 
st closely associated with him.” But why then Sraoia and not Mithra, the 
ity associated with Ahura Mazda? We alio welcome Miss Boyce’s 

sated by Ohrmazd) and, particularly, of the ‘early 
2: “and we worship the two, the protector and the fashioner 





gods 2 
old. dvandvand 








quotation of Gr. Bd. 26, 74 (Mine 


post-Gathie text” ¥ 
(this “peotector’ “is regarded as the oldest allusion to Mithra in the Avesta"), as 








well as that of ¥- 57, 2: "Sraola, who worshipped the protector (and) the fashioner 





(otherwise, the Phl ge 


As for the dvan 


s and the modern interpretations, quoted p. 34, n. 120), 
ly here a “testimony 10 a emote 








pst (..) when Mithra was regarded as an Ahura in his own right, of equal 





stature with (..) Ahura Mazda” (p. 

{As for the dio of the Bactrian inscription of Surkh Kotal, “if [it] designates a 
divine being or a king, it cannot be Bactrian, but must be a loan word borrowed 
from the Indian dew,” according to H. Humbach, in Mithraic Studies 1, p. 13, 
So 100 for the deioo Muro read by Humbach in two monograms at the end of the 


same inscription (id, n 12: “The analysis deioo Miro (..) tay be maintained, but 





hete too, it i evident that deioo docs not attest a pre-Zoroastrian tradition but 





rather a syncretism of Gracco-Iranian and Indian concepts”) 
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THE NAME OF MITHRA 


Prof. Gonda has recently devoted a good arti 
nensia, 1 (1973}, Turin, pp. 71ff.) to the relation between Indo- 
Aryan mitrdh “Treund, ver 





Undologica Tauri- 


spartner’, Mitréh ‘name of a God’, 





mitrdim “contract, covenant, friendship, friend’ 


As is well known, Gershevitch (The Avestan Hymn to Mithra, 





s any etymological relation between 
mitréh “friend” and the name of the god : it is i 


Cambridge, 1955, p. 30) den 








his opinion a case of 





stand, 





‘cidental homonymity”. Let us see how thing 

M, Gonda carefully examines the passages of the Rigveda where 
the word mitrd- occurs, and reaches the conclusion (or so 1 under 
nd) that originally it did not exactly 


s mean ‘friend’ (that is why 








he almost always puts this meaning between two brackets). “Friend! 





obviously means a relationship between tWo or more persons who 


are approximately equal: there can hardly be ‘friendship’ between 





a captain and a soldier, between an owner and a slave, etc,; or at 
least the owner can be the friend of the slave, but not vice-versa. 
the Rigveda (and Sanskrit too) 
cfr, Gonda, pp. 82f.: “The 
main characteristics of the relation denoted by sikhi are actual or 


In this, modern sense of ‘fr 





uses a different word, that is, sdkh 





Virtual reciprocity and the idea of association or co-operation. In 
the Rigveda, in which the word is very frequent, human persons, Gods 


or animals can be each other's sakhi ‘comrade, mate, associate, friend’ 





men and gods address their equals as sdkhi if they for instance want 
them to do something together, t Sk 
or activity, or they use this word in speaking of them. [...] Returning 
for a moment to R.V. 6, 44, 71 have no doubts about the difference 


between mitrd and sdkhi occurring in 





join them in undertaking some 





the same context : those favoured 
are the gods sdkhis, but the god who provided them with a highly 
Valued quality acted as a mitrd, as a beneficent ‘friend’ or ally 10 








whom the ideas of equality and associ 





tion are no more necessarily 
applicable than the expectation of reciprocity”. And on p. 72 
“Quite naturally the various sides of this [the Vedic Mitra’s) character, 


among them the willingness to protect the worshipper [Italics mine] 
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his friendliness [...]-" It is quite obvious that while Mitrd-* can be 
the ‘friend’ of man, man cannot be the ‘friend’ of Mitrd-; the word 
Mitré- can at best be translated, approximately, with the word 
protector’. And likewise in the Avestan hymn to Mithra, st. 54 
(and often), Mithra calls himself the “beneficent protector of all 
creatures 





Now will god Mithra, the god of order, of contract, of 
pact, of loyalty, of truth be the benefactor, the protector of every 
man, without any relation to his behavior? Obviously not : it is 
always understood that he will be the ‘protector’ of the man who 


respects order and truth! This idea is quite clea 





ly expressed in the 
Avestan hymn to Mithra, st. 3 (transl, of Gershevitch) 
To those who are not false 10 the 





contract 





Italics mine) grass-land 


magnate Mithra grants (possession of) fast horses, while Fire, (the son 





of Ahura Mazdah, grants them the straightest path”, etc, etc 

And in st. 18 we read 

If the head of the house who presides over the house, or the head 
of the clan, or the head of the tribe who presides over the tribe, 
or the head of the country who presides over the country, are false 
10 him {Italics mine], Mithra enraged and provoked comes forth to 
smash the house, the clan, the tribe, the country, the heads of the 





houses who preside over the houses, the heads of the clans who 
preside over the clans, the heads of the tribes who preside over the 
tribes, the heads of the countries who preside over the countries, and 


the councils of the premiers of the countries.” And similar ide 





are expressed in many of the following stanzas of the same hymn, 





with great detail: Mithra is ferocious against those who are 








to him, who follow Falsehood, who break the contract. 
The same concept we find in the Rigveda, cfr. e.g. Gershevitch, p. 5, 
The situation then becomes clear. Both the Indo-Aryan and the 


Iranian Mithra are benevolent protectors of those who respect the 





contract (mitrdm, miéra-), but are pitiless enemies of those who 
break it, who do not keep th 
d to Zed 
ft. Fidés, mai 





it word (we find a similar conception 
in reg 





piter and to other gods in Gr 





and in Rome 











s etc.). The cause of the etymological affinity 
nd’), mitrdm (‘the 
contract’) becomes now clear: mitrdm is the oldest word, which by 





nay identity of Mitrdh (the god’), mitrdh (the fr 


Om the original meaning of Vedic mirdm ‘pact’, ‘alliance’ (I would rather say 
contract’) see also Renou, Enules sur fe vocabulaire du Rigveda, 1, Pondichéry, 1958, 
Dp. SOIT. (or mithindrp etc. pp. 46.) 
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Apollo and Helios) later 


god Mitréh, a benevolent protector of the truthful, a 


personification and duplication (cfr. ¢ 
became the 
srocious enemy of the false. 





course his adorers would 





nce 








whether rightly or not does not n 
truthful and loyal, the name of the god Mitréh (RV) came also to be 
used as a common noun : ‘protector’ and later even ‘friend’ (as we say 
man is a Napoleon or a Casanova). This happened in India, In Iran 
the personification of the god — who was here much more important 
than in India — went to ncient neuter mitrém 


er. — consid 











as to replace the 





with the masculine mi@rd which took over the meaning of mitrdm 


Ceove 





ant’): eft. ¢.g. Hymn 10 Mithra, st. 2. Inversely, in the confusion 
that had arisen, mitrém in India took also the meaning of ‘friend’ 
(in the later language). 








ined well, it seems to me, The opposite 
direction cannot be explained in any way: why would a masculine 
mitrih, Av. miOré ‘contract’ become a neuter? A masculine name 
for 





contract” is not surprising in an i.e. language (eff. Lat. contractus), 


Nor does the idea of Gershevitch (p. 30 “accidental homonymity”) 





seem possible t0 me. Thieme moreover, in his excellent work Mitra 





and Aryaman#, New Haven, 1957, p. 38, observes that nouns in *-tro- 
(Aryan -fra-) are usually neutral in ie, (p. 38); and compares Indo 


ally a neuter, which became masculine, as 





Iranian vptrdh, — origi 
ademon, in the Veda, 

I will also recall that the same happened, as Thieme has proved 
ly a 
neuter (RV. 5, 29, 1), became later personified as a god and therefore 


(Mithra and Aryaman, pp. 78{f.), to aryamdn-, which, orig 





became masculine 





Contrary to what is the usual custom, it seems therefore that the 
neuter inanimate of Vedic (mitrdm) is older than the Iranian animate 
masculine, which seems to represent a later personification (this corre 
sponds to the norms of “areal linguistics” : India is the isolated area), 
The fact is rather rare, but not unheard of. We may cite the Germai 
*ghutd-m (whence En 
and still is in Old Icelandic (gud, go5) and to some extent in 
(later under Christian influence it becai 
English etc.): there is no serious reason to doubt its Indo-European 
etymology; and, even more charac 














god, German gott, etc.) which was a neuter 
jothic 





ye masculine in Gothic, German, 








istic, Lat. Venus, Veneris, name 


Dumézil, Mi 





aru, p. 191 connects Aryamin- with Old Irish Eremon 
the matter is not quite certain. See also ibid. p. 86 and Bull Acad. Royale de Belgique 
1960, p. 282 
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of Venus® (fem., but also masculine), which is an ancient neuter like* 


flames (funeris), onus (oneris), tempus (cf. tempestas, tempes 





ios ec.) 
scelus (sceleris, eft. scelestus), honos (honestus), decus, etc., cf, Vedic 
winah n, (R.V. 10, 172, 1 ete.) “lieblichkeit, lust, verlangen”. Honor 
is also frequently personified as a god (Oxf. Dict.). Cfr. also the 
changing genus of cupidd (fem., as an abstract, masc., as a personif, 
Lat. libido), 

sms to me that in the divinization (which includes of course 

















sexualization)* of the concepts of “contract”, of righteousness, of 
loyalty, of sincerity, of honesty, of truth, we can see the most 





characteristic feature of the Iranians, as attested by many ancient 
sources, both Iranian and non-Iranian, It is well-known that the 
young Persians were taught only three things (Herodotos, I, 136) 





horse-ridin In fact Mitra, 





arrow-shooting and speaking the 





who occupies a second or third-class position in the Rigveda and 
ry in Iran 
and in the West such a growing and enormous development as to 


practically disappears later in India, has on the cont 





rivalize — for a long time victoriously — with Christianity, sprei 
abundantly from Central Asia till Great Britain and Africa 
the Roman Empire. 


ding 








The question now arises whether we can trace the whole figure of the 
Indo-Iranian Mitra in Indo-European 

It is well-known tha 
pantheon, that is, Juppiter -Zebs-Dyaith ® (i¥0s,usih is not a real god), 





we know only one god of the Indo-European 








On Latin Fens and its history soe also A. Emout, Philologica, 11, Paris, 1957, 
pp. 87M, where the reader will find also more examples. And more examplen are 
ited in Meilet, JAOS., 10 (1907). pp. 145M 


* On the passage from neuter to masculine (sexuilization = personification) se 












also Duméail, Mitra-V 1946, p. 46: Lat, flémen is an old neuter, like amen, 
armen, certimen,crimen, men, ec.; Vedic brdhman- is neuter, trahmain- has become 
masculine. The masculine was */lam®, cf. flimnium. fkiméaius (se the Oxford Latin 
Dictionary, 1971, wu.) that corresponds exactly to brahmén. The ancient neuter ender 
flim is also defended by Walde-Hofmann, x, Se also Dumézil, La religion romaine 
archatque, Pats, 1966, pp. 

(On “personified abstractions” se, eg Dumézil, Mira-Varunat, pp. 116; 191 






Fc. Dy m., Prthit £ 


For India the matter is quite obvio so father a 








mother, Agni m., Vays m.. dpe f. Us 


for the monotheistic Zarathustra eliminated many 





6 (cfr. however, Vdias m.; hvar 





or xtan- 9, (I: dp- oF ‘mah m.); but Herodotos, 1, 1 
P 


assures us that the 





ans preserved many naturalistic deities: of 8 vowicovar AN jév re Gondérara 





Aia xahéovtes, 
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Since however (6a) for several reasons (were it only because all L-E. 
peoples are polytheistic) we know that the LE. were polytheistic too, 
it is obvious that the 1-1 





possessed several gods: only we 








their 





ymes”. This is not surprising, since for linguistic interdiction 
or other reasons gods frequently change their names, even if their 
functions and attributions remain the same®. Thus certainly Mitra 
has absorbed many of the functions, qualit 








nd epithets of Varuna, 





over 8 Alor te Kal oEAHL Kal ye Kai AUP Kai HBaTt Kal dviqoIs, About 





the Seythians Herodotos writes (IV. $9): cobs pv potvous ros Be kéaxoven, “loriny 
iv piducra, Ext Bk Alu wai PAY, vowiovecs thw FAW to Atds elvan yuvatya. 
Cr, what Caesar (Le be 
re 


21) says about the Teutons; “Deorum numero 



































(fre?) et Laman, reiquos me fama guider acceper 

The naturalistic conception of the Gods was once familiar to the Rom: 
lies?) 100; Dionysios of Halikarna 50, 3 writes: Tanos 8° “Hien 
Ledtnt wal Kpdwun [the sky} xu "Plat, [the earth], pds Bt over 
[the domestic fire, the hearth} xai “Heaiowen [the fire of the smith] sai ‘Apréyiét 
al "Eveadlon xl wth; and also Varro, Lil, 5, 74: uowit Opt Florae Vediou Satur 
hoque Soli Lunae Volcano 

The Greeks, with their vivid poctical imagination, endowed these old naturalistic 
ods with human qualities and imagined many teautiful stories about them, so that 
their ancient naturalistic character became obscured : they then sometimes invented 
new gods which were nearer to the naturalistic conception they represented "Hi 








(insted of A 
For the Thea 
mld “earth’). 


Eedfyn (instead of “Aprepis). 






ans cfr. Leydhn ete. (the word is certainly Thracian, eft. Russian 





1 Even the (often mentioned) etymological connections of Mrs, Mawors, Mimers 








With the Indian Manit- is generally not accepted: «ft. Wal 

Mrs. Giscalone Ramat. (AGI, 47 1962 

Pp. 112M.) Cfe. ao G, Durell, Les diewe dex tndo-Européens, Paris, 1952. pp. Sif 
Maythofer, Wh. Nachage, p. 775. 

My ideas approach somehow those 


Hofmann, tl, p. 4S 
Emout-Meilet, sar Mrs: despite thee 








La celigion des temps védiques est riche alsés, hérités pour une 








‘curopéenne”, Cf, also ibid. pp. 116; 187; 200, 
* Two more excellent examples can be found in Thieme, J40S, 80 (1960), 7. 308 














0 is certainly true that a great many ideas connected with the Vedic Varuea and eg. 
the Avestie Ahura Mazda do correspond.” And 00 As a victorious fighting 
hero, the Avestan Mira resembles, in fact, the Rigvedic Indra so closely that, since 
A. Gintert, Der arische welthinig (1924), p. 57, there i a widespread tendency to 
assume thatthe Avestan Midra, who is an ahura ( 5; 69), has borrowed a great 
umber of features from the Old Indra, who was a "dara." It is trve that Thieme 





in the Following pages disagrees with this interpretation: but be proposes another one 








the same principle 
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eliminating Varuna completely from the Iranian pantheon (Gershevitch, 
The Avestan Hymn to Mithra, pp. 45(T.), just as he almost completely 
eliminated Indra (ibid., p. 33)°. Supposing in Greece there was (as 
there well may have been) a god ®otfoc; he was first associated, 
and later identified with “AndkAwv, and quite uselessly was called 
otBos "Axékdov'® then (as in fact happened) the Motfios fell a 
and the god was simply called “AndAAv, although he preserved 
some, if not all, the functions of the old god ®otos'", Such 
examples are quite frequent in the history of religions. Thus Indra 
in India has adopted 
and Zeb, that is the thunderbolt, and Thérr has done the same 
(a function which Dyduh, stra; 
slays his father, as Kronos castrates his father Ouranos in Greece 























of the most important funetions of Iuppiter 





ly enough, does not have!); Indra 


Hesiod, Theog., 1334f. (cfr. Bianchi in the acts of this same Congress, 
note 36); Indra slays 





e dragon, as Apollo does!? in Greece 
Mithra’s bird is the raven, as it is that of OSinn Wotan; the ASvinau, 
also called Nasatyd'?, obviously correspond to Kastdr and Polydéukés, 








* Dumézi, Les dieux des Indo- Européen, pp, 231, observes. thatthe Scandinavian 
od Odin has the same functions of Mitra, Thirr of Indra, et; but the names are 
obviously quite diferent 

Typical is what Thieme writes, p. 312; "While in tater Sanskrit literature 
Vetrahan- exists a8 & name of Indra, the RV itself wes sptrashan- essentially as an 











adjestive (fem. : ytroghn, qualifying Sarernan), which itself cannot take an epithet 
Benveniste-Renov, P. 115. This adjective i preponderantly a qualification of 
Indra, which occasionally, especially in the vocative, may be used as a. quasi-nominal 


designation of the god 
"Cf, eg. Durmésil, Miira-Varunat 





93: “Les expressions doubles. Savi 








Bhagah 0% Bhagah Savind sont usveles dans les hymnes [of the Rigveda]: on peut 
certes consiérer | sme une simple épitéte de aut 
"Cf, alo Thieme, p. “VaraBrayna must then be a pre-Zarathustrian deity 





(Benveniste-Renou}, p. 49). He belongs in the vicinity of the Ahura (¥1. 10, 25; 69), 








‘whom he also rexembles in being the masculine personification of a neuter abstract 
"2 These twin gods are certainly very old, for they appear in the Mitanni treaties 
(Wasattiyanna); Maythofer, Kurze etym. wb, p. 156, under nisatya- writes: “wabr 








scheialich als heilend, retiend a of Dumézil} ru ndsate, vel. auch riech, 

ichen zusammenhang von germ 

251 

61, p. 200 (with bibl) also 

Amaia Sponta, Haurvatdy 
Dumérit, ibid, p. 292 


corti als beiwort der Dioskuren (vgl. ater den ml 








Alcis mit ae. cabian “schtzen’ Jan de Veies, Aligerm. re 
mit fit)" Duméeil, Bull. de (Acad. Royale de Belgig 
‘Mentifies the two Ndsatyo-Advinaw with the couple of the li 











and moro. On the Nasatya ascoarfipes from disease 





The Nésatya are known 10 the Avesta, but in the singular: Ndghaiya- is the 


‘name of a Dafva (Zarathustra turned the desih into demons, dana) 
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despite the difference in names'* (they both love horses, dsva-) 
and so forth 6 
Let us now see whether we can find some I.-E, characteristics of 


Mitra 





A. The eye of Indo-Aryan Mitra (and Varuna) is the sun 
(Gershevitch, p. 4). This reminds us immediately of the fact that in 
Old Irish siti! “the eye” corresponds exactly to Lat. sdl, gr. fAos, 














"4 On the benevolent and favorable character of the Dioskuroi sce also eg. Horace, 
Odes, 1, 3, 2: IV. & Mand the excelent commentary of Kiessling and Heinze 
Zirich-Berlin 1964, ad locos, 48 well as Theoksitos 22, 17; they save the sailors in 
danger of shipwreck and help men in other ways; they protect hospitality, About the 
Asvinau ; “Their equivalence to the Greek Dioskuri cannot be doubted. They are 
Indo-European, and not solely Indian” we read eg. in the New Larousse Encyclopedia 





of Mythology, London-New York, 1959, p, 329, On the attribution o 





1 Agvinau to the 
third class (peace, prosperity etc.) see Du 
1982, pp. 8M 





il, Les diews: des Indo-Européens, Patis, 


Sinoe both the ASvinaw and the Dioskuroi are horsriders, the etymc 








(from divah) is obvious; it is equally obvious that the name Afvin- is an ancien 
spite. 
Bethe writes in PHRE sa Dioskuren, 1903, p. 1111, 15, thind section ; "Die 


verpleichende mythologie hat sie mi den indischen Aivins zu 





ummengestelt, die 





helt 


aus meeresnot, als dre, als schitzer der frauen, schwachen und verfolgien 














peelacht wurden Oldenberg. Religion dex Veda, 0, 207-215. Auch det waterschied, dass 
[vie] jene rettung ohne kampt[!"], der dem Indra vorbehalten ist (12, bringen, stimmt 
wohl 2u dem ursprunglichen wesen der griechischen Dioskuren, die our durch ihte 
erbindung mit rossen hriegerisch ausgebid bei ihren rettungen weder aus 





Murmesnot noch von krankheit haben die Griechen an kampf gedacht. Da gane 
slbatindige entstehung und entwicklung bei solcher gleichheit nicht wohl denkbar 


eracheint, dGrfte die identifikation notwendig sein, um somehr als auch bei den Kelien 








lind Germanen ein minnliches gétterpaar verehrt wurde, das Timaios bei Diod., 1V 
$6 und Tac., Germ. 43 mit den Dioskuren gleichseteen. Mannhordt Edhnol. Ztschr.. VIL 
WOT. vergleicht auch die etischen gottesshne Hi [= Aids odpout), Vel. auch 






Andrew: Lang, Myth, franz. ubers. 172 There nd 





follows more bibliography 
discussion of other opinions 
Bethe had a kno 


for his description of the Aivinaw—Dioskuroi and of Indra foreshadows the two 


‘One would almost think that i 





sige of Dumési’s theory 





Functions: pacific forthe Asvins, warlike for Indra 





Duméail, Miro-Varuna*, p. 151 and passim, luppiter and 





Zeivg would be “homologues” of Thivr: pachikjt- of pontfex (atleast to some extent) 
fe. also did, p. 108 and 137f, The same is true for other 





ocepts: the Vedic iraddh 
nds semantically and functionally to the Latin fidés (Millet, MSL., 22 [19 


pp. 21S(f-; Duméail, Mitre Varuna, pp. 671.) 





Thus we can consider as “homologues” Hermes, Mercurius and Loki; Vems, 





Aphrodite and Fri, altho here some historical influence must certainly be admitted 


Fria is an adjective which has becom 








tbe name of a goddess! 
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Vedic siiryah, Avestan hvar-, etc. Cir. also Homer, Iliad, 3, 277 
edd 6 8g navt’ épopac ete 

B. “The wind [...] is Varuna’s (and Mitra’s] breath”. (Gershevitch). 
We have here the same conception of microcosm-macrocosm which 
we have in O. Irish sii! (see above); cfr. Bonfante, Die sprache, 5 (1959), 
pp. 1 ff 

€. The car of Varuna (= Mithra) shines like the sun, and is drawn 





by well-yoked-steeds” (Gershevitch, p. 5). We think immediately of 
Apollo and his chariot 

D. Mitra and Varuna “reaching out 
the sun as with arms [...]. They a 


their worship” (Gershevitch). One thinks immediately of the deadly 





y drive with the rays of 





ct with disease those who neglect 


arrows with which Apollo drives pestilence into the Achaean army 
in the first book of the Iiad. 

E, Mitra and Varuna are conceived as young (Gershevitch, p. 4), 
like Apollo 

F, The Avestan Mithra has “a thousan 
eyes” (Hymn 10 Mithra, st. 7); V 





[.... ten thousand 
(= Mitra) is likewise “thous: 
eyed"; his spies, “who observe the two worlds”, “that are wise and 








cannot be deceived", are probably his eyes. One thinks again of 
Homer ih 0° dg nave’ poplars Kai néve’ éxaxobeig. The Avestan 
Mithra has also “ten thousand spies” (Hymn, st 





); probably 


the words “his perception is thousandfold” (st. 35) have the same 





meaning 


Let us now read more carefully the pass 
above (3, 275f1.; also the prec ¢ important) 
totow 8° "A\ Ipas dvaczav 

Ze0 nate, “Tondev pedéwv, KbBiotE peyote 
Rave" tipopdis Kai nav 
kai rorquoi kai yata, Kai of Gmévep@e xapdvra: 


of the Iliad mentioned 





ding verses 











Heduds 0° 8 





aKobeIS 





dvOproxovg tivuaov * éxiopKov dudcant 


Osis waprupor Eote, udacar 





# 5° Spxia mad”, 


Itis a solemn oath, with all the solemn ceremonies and rituals that 
solemn, ini 





jational oath requires; and an “oath” is very similar 





to a “contract” or “covenant” (international), it is almost the same 


“On this difficult passage, which presents even a morphological iregularity 


(riveaov dual!) see e.g. the excel 
1912, p. 121 (ad locum). But the verses that concer directly 
clear. Cfr also Chantraine. Gr. hom. I, p. 28 


comment of Van Leeuwen, Mias, Lugd, Bat 








ur problem are quite 
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thing. Now here Agamemnon not only invokes the supreme god, but 
also “the sun, that sees and hears everything” (cfr. the spies of Mithra) 
and the rivers and the earth, in verses obscure and mysterious (who are 
the gods that rivuaQov? Why invoke the rivers, who have no particular 
importance in Greel jon, especially in oaths, and the earth, who 
hhas very little? Why not more important gods, such as Hera, Apollo, 
Ares or Aphrodite? etc.). We are confronted here obviously with an 











extremely old, pre-Homeric oath formula which shows some 
resemblances with the Vedic 
Indo-Irani 
and natural objects). Greek app 

As for etymology, the best connection s 


cresting 
nd Avestan epithets of Mitra, and with 


fn more than with Greek conceptions (the cult of rivers 











asa central and innovatin, 








sms to me (if we admit that 





for mitrdh the older meaning is “contract”) the one with Latin 





mittuus, “lent”, “reciprocal”, mituun “lending”, “loan”, which is 
4 typical juridical word (connected with "* Latvian miétus “exchange”, 
therefore muituus comes from *moitewos; cfr. also Vedic mithd-h 


“mutually”; mithund-h RV. “building a pair” etc., avest. miOvana- ete., 





see Maythofer s.u.. mithdh, mithi, méthati). The root *mei-, indicating 
reciprocity" (lat, miitus etc.) is quite apt to build a word like 
“contract”, which is typically reciprocal, This connection enters into 





the frame of the many religious and juridical words that connect 
Indo-Iranian and Latin, “lateral areas" (Vendryes, Bartoli, Devoto, 


Dumézil, etc.) : erédit, fldmen, léx, réx, etc. Let us now examine the 





formation of mitrém, 1.-E. *mitrém. We have here a root *mei- *moi- 
*mi- with the “zero” grade in the first syllable, which is stressless; and 
a suflix*-1ré-, full grade, stressed, in the second syllable; the word is 





Dumézil, Mitra-Varunat, p. 113 n, 1 correctly observes that Greek — a central 





area — has lost a great deal of the ancient Indo-European religion: “Nous disons 


simplement que, dans Thistoite de ta dynastic des Ouranides — qui est un riécit 





construit {2}, et Yun des rares morceaux de mythologie grecque qui nous paraissent 
ppeler directement, génétiquement, la comparaison indo-européenne |...J", The 
reader will observe, by reading the Table of © 


devoted to Gre 





ts (pp. 2134F,), that no chapte 











ce. Cit. also p. 140: “En fait, eles [les vues que ce live entr‘ouvre 








sur Fanclenne con 
mythes grees, Mimpossibilité of 
perhaps in part because of Aegean insuences) 


ption de la Souveraineté] élairent simplement la singularté des 





on ext de les réduire aux systémes indo-curopéens 








The connection of mits (-<"meitewos) with Mitra, Latvian miétus, Vedic 
mithih etc. has already been proposed by Meillt, J40S., 10 (1907), p. 144 and is 
repeated by Dumézil, Mitra-Varma*, 1946, pp. 1186. (who, strangely enough, ignores 
Meillet): but nobody has tried a chronology, not even an approximate one. See however 
Duméail, p. 120: “puisque le mot munuum est indo-européen, de forme archaique (.. 
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Perfectly in order with the ancient I-E. allernances. Since we know 
many categories of L-E. words that do not have this alternance, and 


are obviously of later date, but already I.-E. (say Lat. genus = Gr. yévos 
= Vedic jdénah), and since the older reconstructed L.-E. language with 
stress obviously was at 2.500 or 3,000 B.C., we must 





tas old as 2. 
necessarily conclude that *Miirés (whether derived from the root 1 
mentioned, or from another one) must be as old as 3.500 B.C 
approximately 

Dumézil in his excellent book Mitra-Varuna, cited above several 
times, has tried to prove that the figure of Mitra was that of an Indo- 
European god; I think I have proved that the word too is Indo- 
European, nay, Proto-Indo-European ". 











Turin, 1975 G. Bonranre 


Appmonat Nort 





ad already finished this article when the Nachtrdge (1976) of the 
Concise etymol. dictionary of Maythofer appeared, On p. 778 the 





der will find the supplement to the article Mirrdh of the same 
dictionary (vol. II, p. 633f.). Now, whether we start from root *mei 
(cfr. minéti) ‘tauschen’ with Meillet or from *ma-tlé- *zusammenkunft’ 
(cfr. got, map! ‘versammlu 
row or from *mey- ‘binden, verkniipfen’ with Petersson, Giintert, 
Walde- 
méyah 


gplatz’, ‘markt’) with Johansson and Bur- 





rokorny, Scherer and Eilers or from root *mei- or *moi- of 






erquickung’ with Gonda (cfr, Indol. Taurin., | (1973), pp. 106 f.) 
or from the reduced grade (*2) of root *ma- ‘messen’ with Lentz (*ma- 
confronted 
with a word that stems from the period of the indocuro 
accent, about 





tri-m, cfr. Gr. wéxpov) what I said remains true : w 








500 or 3.000 B.C. The accent of Greek péxpov (where, 








to with the day and with 





uropean Mitra had already some conne 
the sun: eft. Dumézl, Mitra- Varuna, pp. 901. (p. 91: “la nature avant tout lumineuse 
Mitral" Bergaigne) Cf. also Meillt, J4OS., 10 (1907), p. 143 

Cumont e.g writes that the Vedic and Iranian religion 











ume le protecteur de Ia vérit, Tantago 
Mit 





erreur"; and J. Darmesteter 





fa teprésente la lumigre considénée 


















THE NAME OF MITHRA. 





*2) can be explained through the law 
of the spondaic ending which I have expounded and profusely defended 
in Studi italiani di filologia classica, 8 (1930), pp. 265-295. 

The etymology that appeals to me the most is still the one proposed 
by Meillet; although the matter is quite immaterial for the age of the 
word, which I believe is about 3.000 B.C., as I said. The concept of 
‘contract’ and perhaps its divinisation is therefore not Indo-Iranian, 
but already Indo-European. 


as often happens in Greek. 














JOHN ANDREW BOYLE 


RAVEN’S ROCK; 
A MITHRAIC SPELAEUM IN ARMENIAN FOLKLORE? 


That Mithra (Mihr) was worshipped in pre-Christian Armenia is 
‘4 well attested fact. The pagan Armenians had adopted the Iranian 
pantheon en bloc, and a temple consecrated to Mihr at Bagayarié in 
Upper Armenia (the present-day Pekerig in the Turkish province of 
Erzurum) was destroyed by Tiridates III and Gregory the Illuminator 
ca. A.C. 300". That some memory of the heathen deity may have 
survived amongst the Armenians into modern times seems first to 
have been suggested by Mardiros H. Ananikian. In the section on 
Mihr in his Armenian Mythology? he writes:* 





We find in the region of Sassun (ancient Tarauntis) a legendary 
hero, 





led Meher, who gathers around himself a good many 
folk-tales and becomes involved even in eschatological legends. 
He still lives with his horse as a captive in a cave called Zymp- 
zymps* which can be entered in the Ascension night. There 





he turns the wheel of fortune, and thence he will appear at the 
end of the world. 


Ananikian is referring here to an episode in the folk epic known as 
David of Sasun or the Daredevils of Sasun. During the XI Inter- 
national Congress of Orientalists held at Paris in 1948 the Armenian 
folklorist M, Dikran-Tchitouny gave a summary of his version of 
the epic, based on four variants which he had collected in the 
region of Van-Sparkert*. In that summary the story of Mher the 
Younger is related in the following terms: 





» See René Grousset, Histoire de Arm 





origins 1071 (Paris 1947), pp, 117-120 
and 123, 

Boston, 1925, 

> pi, 


+ Perhaps a corruption of the conor! “cuneiform” of Dikran-Tehitouny’s text. 
See below, p. 69, note 2 
* See deter du XI" Congrés Internation 
(Paris 1949), pp. 368-371 
* bid, p37 








« Orietaistes, Pars-23-31 juillet 1948 
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Mehér le Cadet est né archi-géant. Ilse venge de tous les ennemis 
de son illustre pére. Mais, ayant lutte avee son pére, sans le 
i, étant maudit par lui, accusé injustement 
par la jeune femme de son oncle, aux avances amoureuses de 


connaitre, et, de ce fi 





laquelle il avait refusé de céder, Mehér ne trouve pas d'a 
salut que d’aller sur les tombeaux de son pére et de sa méi 
pour demander pardon et conseil. Ses parents ressuscités lui 
indiquent Je chemin de Van, oi se trouve le Roc-Taillé. Mehér 
y va et pénétre dans le rocher, avec son poulain Kourckic- 
Djalaline, attiré par un Corbeaw-Noir. 
emprisonnant Mehér, & cheval, dans l'enceinte du granit 


tre 








e Roc se referme, 





Chaque année, la nuit miraculeuse de I'Ascension, les portes 
du ciel s‘ouvrent ; la manne tombe sur la Terre ; Mehér sort, ramasse 
une partie de la manne, rentre dans le Roc, qui se referme de 
nouveau. Mehér mange de cette manne, qui lui suffira pour toute 
Vannée 

Mehér est toujours la, 4 Vi 





eur du Roc-Taille de Van-Tospe 





Deux cierges briient, nuit et jour, a ses deux cétés. La Rowe-de- 
Univers (Tehahri Felég) est devant ses yeux. Lorsque cette 
Roue cessera de tourner, Mehér, monté sur son poulain, sortira 
de son tombeau de granit, et 
ancien et le début du régne de Mehér, c'est-i-dire du Régne de 
la Justice pour tous...”) 





ors ce sera Ia fin du monde 





The session at which Dikran-Tchito 
over by Professor Geo Widengren, who alludes to it in two of his 
works, Iranisch-semitische Kulturbegegnung in parthischer Zeit" and 
Die Religionen Irans®, in both of which he positively identifies Mher 
with the Iranian deity. No further notice seems to have been taken 
of Dikran-Tchitouny’s paper until the meeting of the First Inter- 
national Congress of Mithraic Studies, where it was discussed on 
both formal and informal occasions and where the fe 
expressed that the story of Mher’s confinement in the 
might well hold the key to some basic problems of Western Mithraism "® 





iny read his paper was presided 








7 Tehitouny’s text, speaks in fact only of Mber’s ravaging the world, See below, 
pp. €9 and note 28 

© Cologne, 1960, p. 65 

» Stuttgart, 1965, pp. 209 and 239 

© See Mihraic Studies, pp. 84.89 and 356-387 
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In view of the interest then aroused I read through the whole 
episode as recounted in Tehitouny’s text'*, which I discovered to be 
considerably more detailed than the corresponding passages in the 
Soviet standardized version'?. I have prepared a résumé of the text 

id have added some remarks by way of commentary. I hope that 
this information may be of assistance to Mithraists in deciding 
whether or not the Armenian material can throw any light upon 
their researches. 

The exiled Mher, arriving at his father’s tomb, falls asleep and 
dreams a dream, in which voices say to him 








Mher, Mher, © Mher, 

Thy father David has cursed the: 
Thou shalt not see death and 
thou shalt have no heir. 

Go till thou come to Raven’s Rock" 
enter it; 

Thou shalt remain there until the 

Last Judgement, 





Waking he throws himself on the grave and addresses his father 


“Father, rise up, father, rise up: 
rise up from thy sweet sleep. 

To-day they have turned me out 

of the House of Sasun 

They have closed their courts to me. 
To-day freezing snow has come, 
Thy child Mher’s feet are frozen 
To-day thi 





have deprived me 


of the House of Sasun, 





9 Sasrounacan, épopée pops 


ire arménienne (Ps 
T have consulted Frédéric Feydit’s transla 


1942), pp. 1083-1097 
2, David de Sasxoun, Paris 1964, 
translation by Leoo Surme 








and also the composi ian, The 
London 1966, 

1 Tehitouny’s text has here and elsewhere Akrap'w-Kar, On p. 1090, note 3, 

he mentions also a form Akorp's-K'ar, ie. “Rock of Akirpi", Akarp'i being the 

w-K'ar “Raven's Rock” which Tehitouny 

tion of the raven in the story. Feydit and 





redevils of Sassou 


name of a village. I have preferred dg 
regards as a corruption due to the in 
‘Surmelian both have “Raven's Rock 








the corresponding passages 








1 Le. Mige (Egypt). See the fo 
There are two be 
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Come out, give me Masar'* that I 
may go and dwell there 

Tam left an orphan wandering 
forsaken from door to door. 


His father’s voice answers him from the tomb: 


My son, what can I do? My son, 
what can I do? 

The strength has gone from my hand, 

the hair has fallen from my beard. 

The colour has fled from my face, 

the light is cut off from my eyes. 

Snakes and scorpions have made their nests in me 
My son, Masar belongs to the Melik 

of Masar!# 

Go to Raven's Rock, go to Raven's Rock! 

Thy bread is baked, thy food is 

cooked. 








The day thou wast born, my son, 
Raven{’s Rock] was written on thy 
head'® 

Go to Raven's Rock, on Tospan Hill 
Go, immortal Cain, my side still 
pains me! 

Thave cursed thee; there shall 

be no death for thee on earth. 

Go, enter the Carved Rock, on the 
Plain of Van. 











of this ttle in the epic, the first being the opponent 


and then the ally of Mher the Eller and the second a son of Mher by the Melik's 


widow and so the half-brother 





ff David of Sasun. See Chakt Der Melkonian 


Minassian, L'Epopée populaire arminiemne David de Sassoun (Montreal 1972), pp. 46-89, 
and 158-159 and 99-105. Melkonian-Minassian, p. 108, sees in the Melik of Mosor 
tan incamation of all the invaders of Armenia, but the title exactly fits the Aiyabids, 


the dynasty of Saladin, who had 








sxpanded eastwards into the Lake Van area, and 


re is certainly some reminiscence of their successors the Mamelukes, who put 
an end to the kingdom of Lite Armenia. 





thou wast fated to go there 


(On Mher’s battle with his father, who then lays a curse upon him, see Melko- 


nian-Miaassan, p. 62 
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But Mher has no mind to enter the Carved Rock, and, his father 
making no further reply to his pleas, he turns to his mother’s 
tomb. 


“Rise up, mother, rise up, rise up out 
of thy sweet sleep 

Its I, the son that drank the milk 

of thy breast 

For seven months thou didst nurse me 
above thy tender heart 

T have been round the world many 
times and have seen many men, 

T have not seen so sweet a mother 

as thee in this world 

Come out, give me Tehran *, I shall 
come into my possession. 

To-day they have deprived me of the 
House of 








n wandering from door to door, I am left 





n orphan. 
Tell me, mother, tell me, what shall 
Ido? 


His mother replies 


My son, what can I do? My son, 
at can I do? 





The hair has fallen from my head 
the colour has fled from my face. 
The light 
grace has flown from my hand 


cut off from my eyes, the 





Snakes and scorpions make their 
nests in me. 
My son, Tehra 
of Persia'® 
Raven's Rock is written on thy head. 
Jo to Raven's Rock, go to Raven’s 


Rock, 


belongs to the Sha 











“This & of course, a flagrant anachronism. Tehran, an insignificant place in 
the Middle Ages, became the capital of Pes 


* See the previous note 


ia only atthe end of the 18th century 








“4 J.A. BOYLE 


Thy place is destroyed, thy clothes 
torn. 

Thou hast wandered enough in 

the world. 

So long as thy horse does not sink 
in the dry ground, 

Thou art free to wander in the 
world. 

When thy horse sinks in the dry 
ground 

thou shalt stay in the Carved Rock. 
For thee there is no entrance into 
the 
Tospan Hill 


round. Go to the Rock of Van on 








Mher spe: m the san 
message; and finally, mounted on his horse, the Colt J 
‘out from Sasun to seek the Carved Rock. A prince lies in wait for 


him in the Ostan Pass and 


in to his mother and she gives 
lali2°, he sets 


800s Mher’s mount, but with a blow 





of his sword he frees the anim 
now to God Himself 


and rides on. In his despair he appeals 


© God’, he said, ‘either give battle to Mher or 
raise up his soul of this world and take it 

to Thee 

God sent seven angels on horseback 


they dismounted to do battle with Mher. 





They fought from noon till ¢ 
all of the day 

However much Mher wielded the 
Flashing Sword 

He could not touch the ang 
As for the angels they shot many 
arrows}, 
He was at his wit’s end. He raised 











hey tormented Mher. 


his eyes to Heaven and prayed 





On the Colt Jalali, the supernatural mount of all the four heroes of the 
«pie in succession, see Melkonian-Minassian, pp. 160-161 

"On this hereditary weapon of the heroes of the epic see Metkonian-Mi 
pp. 184-185 
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‘0 Lord God, my father's curse 
has struck me 

The vein in my loins has been 
wrenched out and flung away 
Thave had no heir in this world 
Nor will death come for me, 
until the Last Judgement. 

I beseech Thee, Lord God 

In Thy Merey open the Door 
for Mher, 

Do thus, let him into the Rock 
of Van, 

That his soul may be occupied 
until the Last Judgement. 

He turned his eyes towards the 






He saw that his horse had enter 
Tospan Plain. 
He looked across the plain 








here. 
He shi 
and hit and wounded it 

The raven flew off; Mher 
urged on his horse in pursuit of 
it 

He came to a great rock that 





an arrow at the raven 


was called the Carved Rock 
The rock opened like a cave. He 
looked, the raven had gone inside, 





Mher turned his horse back on 

the ground. 

When he turned, the horse's feet did 
not remain on th 





surface of the ground, 


They sank to the knees in the ground. 





Finally Mher drags his horse back to the rock and stands weeping 
in front of it 


By God's command the rock 
opened and Mher entered upon his horse. 
When he had entered h 
and tethered it 





got off his horse 
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The door closed and he with his 
horse was left inside,”” 

A voice came from above the rock 
and said: 

*Mher™, it said, “thou with thy 
horse shalt remain in the rock 
until the barleycorn grows to the 
size of the hip 

And the earth becomes firm and 
solid and supports the 
horse. 

When that day comes 
Mher and his horse will again 








come out of the rock 
Mher will traverse the world 
from end to end. 

He will wreak havoc*? and 
will die. 





Once a year at midnight on the Feast of Ascension the rock 





miraculously opens and Mher comes out on his horse, but the 
and he re-enters the rock, 





earth is too soft to support its weight, 
and the door closes behi 
rock and during that time manna falls from heave 


d him. Two hours he spends outside the 
and Mher and 
his horse eat their fill of it and are not hungry again for a whole 








year. 


Whoever remains awake that night 
and sees all this 

whatever his heart desires is 

miraculously granted 

Mher’s Door is open in front; who- 

ever boldly enters takes as much gold as he wishes and 
comes out 

Here there is boundless gold and silver piled up. 

How many people have made the 

attempt and have gone in! 

They have been greedy and have 

said “Let us carry off a lot!" 





See below p. 69, not 
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and they have been too late. 
The door has closed upon them 

and they have been left in the cave*?. 
To this day Mher and his horse 

are still hale and h 
(We have not seen this, we have 
heard it from others). 

Night and day one candle burns 





on either side. 
To this day Mher sits there 
astride his horse 

He is a giant whose chest 

cubits in breath, 

The hair of his body, they say 
grows out and covers the [whole] 
body 

As for his horse, there is always 





lucerne laid in front of it 





Summer and winter it is always 
green here 


‘One “Red Sunday,” that is the third Sunday after Easter, a man 
told his d 
the Holy Light upon the Altar. Seeing the smoke of a candle coming 
from the Carved Rock she thought the place where the candle was 
burning must be a church 
behind her. She saw manna falling from the sky. Mher and his horse 
ate it; the girl did too; and they were filled, A whole year passed 
id the girl 





ghter to take a candle to church and light it from 





She went inside, and the door closed 





before they were hungry again. Then the door opened, 
took her lighted candle and returned home** 


Her father asked: “Daughter, 
‘a whole year has passed 
Where hast thou been?” 
The girl replied: “How [dost thou mean]? 
Did I not go just now? 


» See below p. 69, note 28 
% On the motif of intruders’ being allowed to remove treasure from the Sleeping 
Hero's cave, see below p. 69, note 28. 
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I lit a candle, I did not stay; 
I came back [at once].”"?* 

‘Who was in this house where 
thou wast?” said her father. 

Ther man and his 
horse. 

“What didst thou see at the door?” 
“There was a tall walnut 








tree; there was nothing else. 
Ah! What didst thou eat there? 
‘Something round,” she said, “like 

consecrated bread came from the Sky 

1 ate of it, the man too and 

his horse also, 

and afterwards we felt no hunger. 





On another occasion, one Ascension night, a shepherd noticed 











the door of the cave was open. He entered and beheld a gigantic 
man and his horse. Mber picked up the shepherd and held him 
in the palm of his hand, marvelling at his minute size. He questioned 


him about the world outside and was told about the invention of 
fire arms that killed from a distance, He asked how big men were 

ow, Were they like Gog No, said 
the shepherd, they were the same size as he, Then Mher understood 
that the world had not changed. He put the man down and bade 
him go. The shepherd realized that it was Mher. 





ind Magog or a little smaller 





He asked: “Mher, when wilt thou come 
out of thy cave? 
When a grain of wheat is as large as 
a hip 
and a barleycorn is as big as a 
plum. 
By God's will the Rock opened 
The shepherd came out. He went 
into the world and told [his 
tale} 


* On the supernatural lapse of time see below p69, note 28 
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The poem ends with Mher contemplating the Caxri Felek, which, 
whatever it means here, is a 





corruption of the Persian expression 





éarx-i falak (which has also passed into the Turkish language) 
tial sphere” and metaphorically “fa 





literally “the 





or “destiny 


Mher is there, inside the 
the Van Rock. 

It is also called Mhei 
Cuneiform?” writi 





in 








1's Door. 
raved deep 





on the door of the rock 
The Caxri-Felek is turning inside 
this rock. 

Itis a sign of the Sun which 
soars and turns day and night, 
Which, like a fiery horse, flies up 
and up. 


This is the so 





ring wheel of the 





terrestrial globe, 
and Mer is always watching it, 
‘When this wheel stops one day and 
turns no more, 

Mher’s Door will open. 

That day Mher will be freed and 
will come out 

and will ravage the world. 

But when shall we see this? When 
the world comes to an end. 





Leaving aside for the present th 
with his namesake the Ira 
in recognising in his story 
of the king or hero, asleep in a mountain cave, who at the appointed 
time will emerge from his hiding place to save his nation or the world?* 


question of Mber’s identity 
in deity, we shall have no difficulty 
variant of the widespread folklore theme 








‘Spelt in the Latin alphabet garkfelek 


perhaps « corruption of some Tur 





as 
ing on the rock. See below p. 73, and ote 47 





word. In fact there is 





* See ES. Hartland, The Science of Fairy Tales (London 1891), pp. 205-221 
Sir John Rhys, Celtic Fulklore, Welth and Manx (Oxford 1901), Il, 456-897; A. van 
Geanep, La Foen mdes (Paris 1920), pp. 193-200; A.H. Krappe, The 
Science of Folk-lore (London 1930), pp. 108-110; Handnérterbuch dex deutschen 
Aberglaibens ed, E. Holfman-Krayer et al, sv, Bergentrickt. In the ease of Mher 
and Artavazies (se below p. 71 and note 33) there is of course some contamination 











om des U 














i) L.A BOYLE 


In the West the legend has been attached to many legendary and 
historical personages, of whom the best known examples are Arthur 
of Britain—rex quondam rexque futurus—and the Emperor Frederick 
Barbarossa. We have perhaps a much older version of the legend 
in the report by Plutarch’s friend Demetrius who had been sent 
by the Roman Emperor to explore the coasts of Britain. On one 
of the offshore islands Demetrius was told by the inhabitants of 
another island in which Cronus was imprisoned, with Briareus keeping 
guard over him as he slept, while around him were many deities, 
who waited on him as his henchmen and attendants**. In the East 
in Persia, we have instances of such sleeping saviours in the Zoroastrian 
Korasispa and in the last Imiim of the Shiites, the Mahdi, It is, 
however, in Armenia itself that we find the closest parallel to Mher 
We are told in the History of Moses of Khoren how Artavazdes, 
the son of Artaxia II, who reigned ca. 34 B.C.E., is cursed by his 
dead father in the following terms: 









If thou ridest in the ch 





up upon noble Masis 
May the genii (k'ajk") seize 
thee and take thee 





Up upon noble Masis, 
that thou mayst remain 
There and no more see the light. 
And Moses adds: 
Old women relate of him that he is imprisoned in a cave, 


bound with iron chains; and two dogs are constantly gnawing 


with “the firegod, master-smith and demiourgos par excellence, Prometheus and 





and, Loki in Iceland, not forgetting, of course, 
ropean MiddleAges.” See 
wed to help themselves to gold 
209, Rhys, H, 494-495, 





Hephaistos in Greece, Lug in I 








his rOle in the Christian mythology of 
Krappe 1930, pp. 333-334. On intruder being 
and silver (p. 67 and note 24) see Hartland, pp. 


‘uch des deutschen Aberglaubens, Lc. section 6; on the supernatural lapse of time 








during their stay underground (p. 68 and note 25) Hartland, pp. 1611, Handwérterbuch 








De defec wm, xvii. See Robert Flageiére (ed. and transl), Sur la 
Disparition de 1947), pp. 146-148, The passage was first quoted and 
discussed by Rhys, I, 493-494; see so RS. Loomis, “Arthurian Tradition 





and Folklore", Follore, LXIX, 1-25 (esp. 1314), 
2° See Arthur Christensen, Les Kayanides (Copenhagen 1931), pp. 102-1 
"Le, Ararat 
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at the chains and he is trying to escape and put an end to the 
world. But the chains, they say, are strengthened by the sound 
of blacksmiths’ hammering, Therefore, it is that, even in our 
days, many blacksmiths, complying with the legend, strike their 
anvils three or four times on a Sunday in order, they say, that 
his chains may be strenghtened™* 





Eznik of Kolb*® records a different version of the legend in accordance 
with which the genii of the mountain are holding Artavazdes prisoner 
in order to prevent him from succouring his people; he will, however, 
finally free himself and save his country and nation. It is on this 
legend, in the opinion of Melkonian-Minassian, that the story of 
Mher the Younger is largely based. She provides a comparative table 
of the correspondences between the legend and the epic, of which the 
most striking is the paternal curse laid upon both Mher and Arta~ 
vazdes?*. 

‘An extremely interesting element in the story of Mher is the 
intervention of the rav 
the role of scout or guide is a 





that guides him to the rock, The raven in 
iliar feature in folklore and 
mythology. Leaving aside the bird which Noah sent out from the 
Ark and “which went forth to and fro, until the waters were dried 
up from off the earth’? mention Odin's Hugin and Muninn, 
which “fly over the world each day,” and the three ravens of Big 
Khan, the legendary king of the Uighur, “that knew all tongues; and 
whenever he had a matter on hand thither the ravens would go 
and act as spies and bring back news."%* Of the raven in the 
role of guide We may quote from the examples in Classical literature 
the story of the birds that led the army of Alexander the Great to an 








oasis in the Libyan desert”. In the West at least the raven seems 
ied with the Sleeping Hero. Barbarossa, disturbed 
re still flying 


to have been asso 





in his slumbers, asks the intruder whether the raven: 





2 i461, See also Metkonian-Minassian, p. 114 


Quoted by Melkonian-Minassian, p. 115, Here there is quite clearly a conflation 





‘of the Sleeping Hero and the Chained Sat 

P16 

% Genesis, vi 7 

2 Juvaini, The History of the World-Conqueror, transl. J.A. Boyle (Manchester 
1988), 1,57, 

For further examples see A.H. Krappe, “Arturus Cosmocrator”, Speculum, 
XX (1945), 405-414 (409): ELA. Anmstrong. The Folklore of Birds (London 1958), 
pp. 78-79 
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round the Kyffhduser?®. As for Arthur, it was believed in Cornwall, 
and pethaps at one time in other parts of Great Britain, that he had 
been changed by enchantment into a raven and would retain that shape 
throughout the ages until he finally retuned to recover his throne 
and kingdom. The closest parallel to Mher’s raven is, however, 
as Dr, Gershevitch has suggested “°, the bird karSiptar, which, according 
to the Vendidad, took the Mazdayasnian religion to Yi 
the suggestion being the more attractive because of Gershevitch’s 
identification of karSiptar as the actual Avestan word for “rave 
According to the Bundahiin the karfiptar was said 10 possess the 
gift of speech and in at least one version of the Armenian epic 
Mher’s guide is described as “a talking raven of fiery colour?” 
The kariiptar is perhaps also reflected in the “black crow"** in the 
Modern Persian variant** of the international tale known as the 
Three Magical Objects, most familiar in the West as the Grimm 
brothers’ “Tischchen deck dich, Goldesel und Kniippel aus dem 
Sack""**, The bird bestows the obje 


na’s Var, 














asant called, by a curious 








% Hardand, p, 214, Loomis, p. 13. 
4 See Krappe 1945, p. 405, Loomis, p. 16. The legend had reached 16ih-century 
Spain — it would be interesting to know from what source, “A Spanish chronicle 


printed in 1942 asserted that in Eng 





ind it was common talk... vhat Arthur had been 





enchanted into the form of a crow and that many penalties were inflicted on anyone 


‘who killed one of the birds. The chtonicle added the astounding and surely erroneous 





report that Philip Il of Spain had sworn... that he would resign his tile 10 the 
crown of England if Arthur should come back”. See Loomis, 1<, Cervantes refers on 

Part 1, Chapter 13) 
is worth quoting in full: “No han vuestras mercedes leido, respo 





three occasions to this legend; the first reference (Dom Qh 
4i6 D. Quijote 





Jos anales¢ historias de Inglaterra donde se tratan ls famosas 





88 del rey Arturo, 
Que comunmente en nes 








amamos el rey Artis, de quien 
cs tradisin antigua y comin en todo aquel reino de la Gran Bretafa, que este rey 

i po 
los tiempos ha de volver a reinar y a cobrar su reino y cetro; a cya causa no se 


P 








arte de encantamento se convinié en cuervo, y que andando 





bark que desde aquel tiempo a este haya ningin inglés mverto cuerv 
“© Mihraic Stutes, 1 88 
© tid. 


algun’ 





Arthur Christensen, Les Types di 





amier homone et du premier rol dans Uhistorie 








égenlaire des ianiens, Part Ul (Leiden, 1934), 2 
© Surmelian, p. 247, 
“+ kal siydh, Pethape the raven is meant. It cannot be the carrion crow, 





Which is not found in Persia, and in fact in the illustrations to Subbi's book the bird 
is shown as a Royston oF hooded crow 
4 See Subbi, Afsdnahd-yi Kuhan (Tebran, 1328 
“No. 36 in the Kinder 
see van Gennep, pp. 4, S 





$0), pp. 75-84, 
und Housmarchen. On the wide disribstion of this tale 











A MITHRAIC SPELAEUM IN ARMENIAN FOLKLORE? B 





Mibrak (“Little Mihr”) in a cave to which Mihrak 
finds his way by following a feather given him by the bird as it 
floats along on the wind 

Whether the karsiptar or Mher's rav 
bird depicted in Western Mithraea is a question on which, as a non- 
specialist, I should not like to venture an opinion, There is, however, 
nothing necessarily Mithraic about the Carved Rock. Known also as 
Mh lithic block 0 
Van covered with cuneiform inscriptions of the Urartian period ;*7 
there is a photograph of it in Melkonian-Minnassian’s book**. As 
for the description of Mher seated on horseback in his cave it is 
undeniably reminiscent of a Mithraic relief. The candles burning on 
either side of him have been aptly compared with the torchbearers 
Cautes and Cautopates. And the Caxri Felek, of which the pr 
function and significance escape me, might well be thought to 
represent the framework of the tableau, viz., the signs of the zodii 
Yet I have an un 
fortuitous and tha 


coincidenes 





bear any relation to the 





's Door it is a me; the mountains east of 














feeling that all these resemblances are purely 






the story of Mber the Younger has nothing to 
do with either Eastern Mithra or Western Mithras, but is simply one 
of the endless variants of the old Indo-European theme of the 








*7 Melkonian-Minassian, p. 116, note 72 
** Facing p. 116. 
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THE MITHRS 





ZUM AT CAESAREA MARITIMA 


During the summers of 1973 and 1974, excavation teams operating 
as part of The Joint Expedition to Caesarea Maritima', discovered a 
series of Roman barrel vaults near the harbor front of Caesarea, the 
city which for almost 600 years served as the port and capital of the 
Roman and Byzantine province of Syria Palestina? 

The first vault examined, labeled Vault I, was 4.94m., high, 4.95 m 
wide and had an extant length of 20.5 m. See Figure 1, The western 
end of the vault had suffered collapse and it was only after several 














weeks of excavation that its original length of 31.30 m. was determined, 
Constructed of blocks of Aurkar, the local soft calcareous limestone, 
and founded on bedrock, Vault I had had an entrance which at one 
time opened on a north-south Roman road built along the harbor front 
of the ci 





It was subsequently discovered that the vault was one of 
several parallel 
With an even larger series of similar structures. Many of the vaults could 
not be e 
were entered and m 





1d contiguous vaults, some of which interconnected 





nined, due to collapse and debris blockage. Eight vaults 





asured and on the basis of their dimensions, 
set within the limits of three known streets, the probable plan of a 
mn. Only those streets which marked 
the eastern, western and southern limits of the complex of vaults, 

by the 
75m. wide east-west and at least 60 m, in extent north-south. The 
number, construction method and their location on the harbor 
front, indicated that the vaults were built as horrea®, The archaeological 
remains found in the vaults confirmed this judgment 





complex of twenty vaults was dra 





however, have been found. The insula forme streets is 





size, 





* The Joint Expedition to Caesarea Maritima is a consortium of 25 Universities 
and Colleges in the United States and Canada which has been engaged for five 
sessions in the stratigraphic excavation of tbe Roman, Byzantine and early Arabic 
remains of Caesarea. The excavation is under the direction of Prof. Robert J. Bull 
Drew University, Madison, NJ. and is sponsored by the American Schools of 
Oriental Research and the Albright Institut 

2 Josephus Antiquities, XV, 331-341 and Wars, L, 408-415. A. Reifenberg, Caesarea 
A Study inthe Decline of a Tow, 1EJ (1980/51), pp. 20:32. LL. Levine, Caesarea Under 
Roman Rule, Leiden, 1975 

> GE. Rickman, Roman Granaries and Stone Buildings, Cambridge, 1971, pp. 137-140. 





Archaeological Research in Jerwsalem. 
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Vault 1 was stratigraphically excavated and found to have had six 
neral phases of use, the first of which dated from the first century 
A.D.*, Sealed on the first floor of the vault were coins of Nero 
(A.D. 5465)* and amid other pottery evidence a la 





number of 





fragments from amphorae widely used in the first half of the first 
century A.D. in Italy and Spain for the storage of wine and garum®. 
The numismatic, ceramic and architectural evidence indicated that the 
vault was in use as a warehouse by the mid first century and was 
probably constructed as part of the harbor installation during the 





Herodian foundation of the city of Caesarea between 22-12 B.C.” 
Josephus describes in considerable detail the port facilities of the city 
and notes that vaulted structures had been built at the harbor, 
though he suggests that the vaults were for the purpose of sheltering 
sailors® 

In the third phase of its history during the third century A.D. and 
perhaps earlier, the eastern 13.5 m. of Vault I was adapted for use as 
 Mithraeum, Podia (1.60 m. wide, .40 m. high and 10.40 m. in 
length) were constructed at the eastern end of the vault and against 
its northern and southern walls. A bench (1.10 m. wide and .40 m. 
high) was built against the eastern wall joining the eastern ends of the 
two longer podia, The remains of an altar (.60 m. by .60 m. by 


22 m. high) constructed of two hewn blocks, was placed in the 














aisle between the northern and southern podia, .25 m. in front of 
the eastern bench. Immediately behind the altar and built approximately 
on and along the east-west center line of the eastern bench was a 
stone construction (1.05 m. long, .32 m, wide and .32 m, high) which 
ran from the western end of the podium to the eastern wall of the 
vault. This construction was in effect a low wall which divided the 
bench into two equal divisions north and south. See Figure 2, In the 
floor .25 m. from the southern podium and 2.10 m. from the 








tern 


“A preliminary report on the stratigraphy of Caesarea by Prof. Lawrence Tombs, 
of Wilf 
for Da 
* L. Kedman, The Coins of Caesarea Maritima, Jerusalem, 1975, p. 98, 426, 
phi gs 
© M.H. Callender, Roman Amphorse with Index of Stamps, London, 1965, Form | 
(Dressel Form 1), Fig. 1,1, pl la. Form 7, Fig. 1, S and 43, 
* Josephus Antiquities, XVL, | M. AviYonah, The Foundations of Tiberias, 
950/51), pp. 169K 
ephus Antiquities, XV, 337 


id Laurier University, Waterloo, Ontario is part of a fortheoming Festschrift 





1e Kathleen Kenyon. 












THE MITHRAEUM AT CAESAREA 1 


wall of the wall of the vault, at the north-east comer of the altar, 
was a circular concave depression (.45 m. in diameter and .10 m. deep) 
with a drain at its bottom which led off in a northern direction 

‘The western end of the vault had suffered most from destruction 
and weathering and the western end of the Mithraeum shared something 
of the same fate, On the Mithraeum floor at the western ends of the 
podia were found the remains of a stone foundation judged to be a 
3.25 m. wide entrance to that part of the vault used as a Mithracum, 
although there was no extant evidence of the existence of a door. 
Traces of painted plaster were found on the northern and southern 
walls of the vault the length of the podia. No plaster, however, was 
found west of the ends of the podia and west of the entrance to the 
Mithracum, Excavations were undertaken in the deep debris of 
the western end of the vault in an effort to determine whether or not 
all or part of that end of the vault had been used as an ante-chamber 
to the Mithracum. Danger of collapse prevented the complete clearing 
of the western end of Vault 1, but partial clearing in three probe 
k gray marble tile in sit 
in the entrance way to the Mithracum, Further to the west of the 
Mithracum entrance, many disturbed white tessera were found lying 
on a floor rela 








trenches discovered one .15 m. square da 








xd to the third phase of use of the vault, That the 
entrance way to the Mithracum was tiled and the western end of the 
vault tessellated, is probable. Some 14.5 m. west of the Mithraeum 
the floor of the vault has a steep incline up to the north 
south Roman road found at the entrance of the Vault 1 

Square shaped recesses approximately .13 m. on a side and .10 m. 





deep were found cut approximately 1.65 m. apart along both of the 
side walls of the vault at the tenth course of building blocks and 
3.20 m. above the foundations of the vault. These were judged to 
be timber holes used during the vault’s construction and as such, ante- 
dated the Mithraeum phase of the vault’s use. All of the timber holes 
ters of the vault that is, within that part of the 
vault used as a Mithracum, we 
bear evidence of having been covered with plaster, whereas those 
west of the entrance to the Mithraeum were empty and lack any 
evidence of having had a plaster covering. It was conjectured that the 
builders of the Mithracum had used the timber holes to construct a 
ceiling within the vault which would have reduced the 5 m. height 
of their cult center. The plaster over the timber holes however, is 
evidence against this assumption. That there was no lowered ceiling 


in the eastern 13 n 








plugged with small stones and 
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is further borne out by the discovery of blue paster fragments on the 
ceiling at the very top of the vault within the Mithraeum, 

AL4.50 m. from the eastern wall of the vault a series of 19 small 
rectilinear shaped, .07 m. by .04 m. recessed holes .03 m. deep, had 
been cut into the stone of the wall and ceiling equidistant from one 
another in a north-south line across the span of the vault. The holes began 
at points on cither side of the vault 2.34 m. above the floor of the 
Mithracum. The plaster which had covered the walls of the Mithraeum 
did not cover any of the 19 holes, but at the edge of one of the recess holes 
ainst wood which was already in the recess hole 
when the plaster was applied. This evidence indicated that a wooden 


plaster was shaped 





structure of some type was fitted into the uncovered holes in the 





ls and ceiling. Ifthe .07 m. by .04 m. pieces of wood, at least as long as 
the 2. 


ngle at which the holes were cut would necessitate that the wooden 





m. radius of the vault were fitted into the 19 recess holes, the 





pieces all meet at the geometric center of the vault, The resultant 
play. If the wooden pieces maintained their .07 m. 
width for their entire length along the radius of the vault, at a point near 
their conjunction, the individual pieces of wood would have formed 


form would be a 











a semi-circular solid, or as is more likely, they would have been fitted 
to a semi-circular shaped piece of wood in order to secure and support 
the 19 piece radiate structure. No evidence of vertical supports rising 
from the aisle or the podia to the spla 
possibility that the splay—apart from its probable symbolic significance 


was found. We considered the 








as the radiate sun—served as a device for reducing the size, or gave the 





appearance of reducing the size of the vault in that 
Mithracum. T 
lower the ceiling in the eastern end of the vault and thereby diminish 








t the splay was not part of a construction designed to 


the height of the Mithraeum, was indicated by the presence of the small 
patches of blue plaster on the ceiling of the Mithracum and the presence 
of a light source re 





ted to the Mithraeum cut through the vault 
roofing 15 cm. to the ast of the splay. The author suggests that the splay 
served as a symbol of the radiate sun as well as a divider or screen 
which separated the eastern quarter of t 
of the sanctuary in the manner of an iconostasis. A member of the cult 


¢ Mithraeum from the rest 





entering the Mithraeum would upon walking down the aisle toward the 
east, approach and pass under a sunburst of 19 rays outlined and 
illuminated by the light source and seen against the blue field of the 


ceiling above it, See Plate 3 for a sugges 











reconstruction 
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In the southern wall of the vault and 2.30 m. from its eastern end a 
small north-south vault 1.12 m. wide and .86 m. high connected 
Vault 1 with another large similar and contiguous vault to the south. 
The second large vault had almost totally collapsed and it was possible 
small part of it, nor could it be determined without further 
excavatioh whether or not the second large vault was in use at the same 
time as the Mithraeum, 

In the top of the vault, two scuttles had been cut for the purpose of 
admitting light, The western scuttle (80 m. long by .30 m. wide) 
was located 14.60 m. from the eastern wall of the vault on the 
east-west center line of the vault, Light admitted through this opening 
fell in the ante-chamber to the Mithraeum and lit the entrance to the 
Mithraeum. The eastern scuttle (.45 m. by .45 m.) had been cut into the 
vault ceiling with its center .33 m., south of the east-west center line of 
the vault and its center 3.80 m. from the eastern end of the vault. The 
location of the scuttle caused it to admit light to the Mithraeum 
. The fact that the 
eastern scuttle was cut into the ceiling of the vault off center was 
noted and the sug 


to see onl 











15 m, east of the splay and in the area of the 





gestion was made that this had been done to 








conform to the angle of the sun and thereby admit a stronger and more 
th. Late in the month of June it was 


noticed that the shaft of light from the eastern scuttle as it progressed 





direct light into the area ben 


from west to east did so. 





sach day nearer the altar. Whether or not the 
phenomenon of the Mithraic altar being illuminated by a shaft of 
light at mid-day at the time of the summer solstice was part of the 
planning of those who adapted V 
to be the case, must await clarification of the constructions built around 
the scuttles in the 3rd century structure built over Vault I 

series of trenches laid across Vault 1, 3rd century pottery along 
with ashu 





ult I as a Mithraeum, as seems 

















‘arbon and quail bones were found on the floor of the 
Mithraeum under a layer of debris, Of this pottery, the most clearly 
datable were three third century laps found in the stratigraphy between 
the altar and the eastern podium. It was in this earth layer that the 
most important artifact related to the Mithracum was found. This 
artifact was a small circular medallion on which was depicted in 
bas relief, Mithra slaying the bull, a sauroctone cavpoxtévos. This 
medallion, carved of white crystalline marble is .075 m. in diameter 
and .01 m. in thickness. On its reverse a finished bevel reduces the 
reverse diameter to .065 m. while the reverse surface was left with a 
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rough comb dressing. The obverse of the medallion is divided 
horizontally into two registers, the upper of which is twice the 
size of the lower and features the tauroctone. The lower of the two 
registers depicts three scenes from the life of Mithra, Mithra and 
associated fi her 
relief than the figures found in the smaller scenes in the lower 
panels. See fig. 4 

In the upper register, Mithra wearing a Phrygian cap, his cloak 
flying in folds behind him, is inclined to the right in the act of 
slaying the bull. T 
folded under it and its hind leg fully extended o1 
whose rel 





ures in the upper register have been cut in much hi 








bull has fallen to its knees with its foreleg 
behind. Mithra. 
the same as that of the bull, holds 
down the be leg folded under him on the 
back of the bull and his right leg fully extended behind him 
allowing him to secure with his right foot the shank of the 
extended hind leg. With his right hand Mithra thrusts a dagger 
into the upper right fore flank of t 
grasps the muzzle of the bull in his left hand and pulls its head up 











ive size is abou 








t as he leans across it, his le 















bull at the base of the neck as he 





and back. The head of Mithra is turned sharply to his right so that he 
appears to be looking over his right shoulder in the direction of the bust of 
Sol in the upper left of the medallion. The turned head of Mithra 
permits his full face to be seen, but either bec 
never fully carved, or because it has been badly worn, or both, 








the facial features are only faintly discernible. In the creases of the folds 
of Mithra’s cloak, where it drapes over his left shoulder and 
between the head of the bull and Mithra’s right arm, there are 














Certain of the figures usually associated with the bull slaying so 
are clearly present on the medallion; others are indistinctly represented, 
if at all. The raven usually located behind Mithra and frequently 
found resting on his flying cloak may be represented by a poorly 
defined protuberance at the upper left of the medallion, to the left 
of the bust of Sol, and on the top fold of Mithra’s cape. The snake, its 
body almost totally extended vertically, has its head at the point 
where the dagger enters the body of the bull. The scorpion, usually seen 
at the testicles of the bull, may have originally been what is now only a 
small ill-defined ovoid at the junction of the right rear flank and 
the under body of the bull. Above and to the right and left of Mithra are 
two almost identical and almost featureless busts; the one on the 
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traditionally identified with Sol and the one 


left of the medallion 
on the right with Luni 

On the right of the medallion and in front of Mithra and the bull 
is ustanding male figure with crossed legs wearing a Phrygian cap and 
holding in his right hand a torch held upright. His left arm 
his side and he stands facing the bull slaying scene. Details of his 
costume are no longer clear and there is only a slight trace of his 
extended, its shoulder beneath 
the right knee of the crossed leg of the st 
head toward the bull as though barki 
torch and presence of the dog, indicate that the standing figure is 











facial features, A crouched dog, its forel 





jure, thrusts its 








The stance, location, upright 





Cautes!” 


On the left of the medallion and behind the bull is a second 
standing male figure. His legs are not crossed and his right arm 
is extended downward and across the front of his body. What is 
probably an inverted torch, held in the figure's right hand, is thrust 
toward the rump of the bull, though Mithra’s 
much of its length, The figure wears a Phrygian cap and his head is 








pt leg obscures 


turned away from the scene of the slaying; few other details of his 
face and dress are preserved. In his left hand he grasps what appears 
to be a short staff no part of which extends below the point where it is 
held, Partly obscured by the standing figure’s left leg and at the left of 
the extended right leg of Mithra is the head of a lion'!. The 
stance, location, inverted torch and the prese: 
that the standing figure behind Mithra and the bull is Cautopate. 

The panel on the left of the three panels which comprise the lower 
register contains both a kneeling and a standing figure. The standing, 
figure on the right of the panel faces left and with an extended left arm, 
cd head of the crouched figure before him. 
Apart from a slight indication that the standing figure wes 
Phrygian cap, few details of either figure have been preserved. The 
acute angle formed by the circumference of the medallion and the 
divider between the upper and lower registers has probably caused 


e of the lion indicate 











lays his hand on the lowe 








* For the traditional postion of these figures and those mentioned in the paragraphs 
below see the standard work on Mithraic monuments: M.J. Vermaseren — Corpus 
Inscriptionum et Monumentorum Rebgionis Mithriacoe, The Hague, 1956, Hereafter 
referred (0 as CIMRM. 

'™ For a discussion of the role and position o 
below) see: L.A. Campbell, Mithraic ll 

\ CIMRM, #1415, #14 





s and Cautopates (refered 10 
xy, Leyden, 1968, Passi 





raphy and Idol 
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some distortion in the juxtapositioning of the two figures. Both the 
jate that the standing figure is 
Mithra and the kneeling figure is Sol, although on all other bas reliefs 
known to the author, Mithra is at the left laying his hand on the 
head of kneeling Sol who faces to the left"? 

The center panel depicts two figures at table, facing the observer. 
The details of these faces, like those of all faces in the lower panels, 
ureless and were, perhaps, originally painted on and sub- 
sequently worn or washed away. The figure on the right seems to 





Mithraic bas reliefs and paintings 








are fee 





be wearing a Phrygian cap. Since the banquet of Sol and Mithra 
was one of the important events in the life of Mithra and one which 
and with great regularity on Mithraic 
bas reliefs, it seems probable that the middle panel of the lower 
register records that event. Details of the banquet scene on a great 





number of bas reliefs are lacking and as a result, it is. frequently 
impossible to distinguish Sol and Mithra from one another. Sol is 
usually on Mithra’s right, that is, on the left of the panel, The 


only clear exception to this known to the author is on a bas relief 








found at Dieburg where the positions are reversed'*, The hint of a 
Phrygian cap on the head of the figure on the right helps confirm 
the judgment that that figure is Mithra and that middle panel of the 
Caesarean 








ion depicts Sol and Mithra in their usual positions at 
table, 

In the panel on the right of the three panels in 
figure is depicted riding a bull to the right. The rider, his cape flying 
out behind him, holds the head or horns of the beast as he drives 
the animal towards an indistinct and perhaps recumbant figure before 
him. The recumbant figure raises what may be his extended right 
jancing rider. The positioning of the 
figures in the panel may be distorted by the fact that the scene is depicted 
in the acute angle between the register divider and the circumference 
of the medallion, The rider apparently has his face turned to the 
observer and there can be seen the faint outline of a Phrygian cap 
on his head. Other det 
Identification of the mounted figure is not difficult. Scenes from bas 
reliefS which show Mithra, his cloak flying behind him while riding a 





lower register, a 





arm in the direction of the 











ls of both figures are almost entirely lac 





8 CIMRM, 1128, 21137 
others 
' CIMRM, #: 
4 CIMRM, 412 





1430, 1579, 1650, 41740, 42046, 2214, among 


Fig 21, #798, #1815, £1935, 42046, among others 
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bull and holding on to the animal's horns as they advance to the right, 
are common '*. There is, however, no instance known to the author 
where Mithra mounted on the bull is depicted advancing upon a 
second figure standing or reclining in the same scene. The reclining 
figure with arm extended is the least clear of all the figures depicted on 
the Caesarea medallion. Similar figures found in the same general 
location are usually identified with Saturnus or Oceanus. 

Small marble bas reliefs depicting Mithra slaying the bull, with 
associated scenes from the life of Mithra, are well known, but circular 
ing been found 
inly in Noricum and Upper Moesia*®. The Caesarea medallion 
is similar not only in shape but also in style 
bas reliefs found along the Danubeian frontier 

Since the medallion was found in a stra 
astern podium, its original loc 
uncertain. The discove 





bas reliefs exhibiting the tauroctone are rare!” 





of execution to those 









fied earth layer between 
ion and use wer 
ea ca 08 m 





the altar and the 








however, of a white circular ai 





in diameter on the plater of the western face of the low east-west 
wall which divided the eastern podium into two equal divisions imme 
diately above the place where the medallion was found, suggested 
that the medallion had at one time been set in the plaster of the 
western face of the eastern podium’s dividing wall. The medallion 
would have been centrally located approximately .65 m. above the 
floor of the Mithracum directly behind and approximately .30 m. 
above the top of the altar. The original location and relative size 
of the medallion can be se 

The entire Mithraeum, floors, furniture, walls and ceiling were 











in Figure 3 
at one time, covered with hard plater, Exposure to weather which 


8 CIMRM, #1128 (robe not Mying) #1422 (no robe), #1472, 1815, #1920, 
1972, #2044, 42177, 42244, 42510, ami 
6 CIMRM, #1128, #1283, 41472, ¢1935, 41958, #2018, 42 














L.A. Campbell, Typology of Mishra Tauroctones, Berytus X1 (1984/55), p. 13. 
1 CIMRM, 1415, #1516, 2246 42254 Others with modification of the 
circular form have bee #1475, IMIS; Dalmatia #1861 
Dacia #2023, 2187; Upper Moesia #2241, 42246 and Rome #810. 

® Compare with those monumecats sited én footnote 18. In Campbel’s classification 





and in Pasaonia #18 





‘of Mithraic monuments, the Caesarex medallion would be categorized as Type V AB: 
Type V (Upper Mocs its circlar form and AB because itis a coniate of 
subjypes, A (Greco-Pheygian) and B (Roman) den 

‘of carving the tauroctone, See L.A. Campbell, Typology of Mithraic. Taur 
Berytus X1 (1954/55), pp. 10-23, 


) because 
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came directly off the sea after the western end of the vault had 
collapsed and before the opening in that end had become blocked 
with sand and debris, probably caused the plaster surface on the 
walls and ceiling to disintegrate. On the ceiling a few small areas 
of blue painted plaster can still be seen while on the walls small 
areas of white plaster and a few patches of deep reddish brown painted 
plaster remain. Under the encrustration of salt, a large area of plaster, 
located on the eastern end of the southern wall of the vault, has been 
preserved. Earth and debris which accumulated on the floor, podia, 
and altar preserved much of the plaster covering those items. Some 
moisture from the surface m 
and brought about the looser 
vault, but similar damage could not easily have occurred in the eastern 
20 meters of the vault where the Mithracum and its frescos were 
located. The builders of the Mithracum, in order to protect their 
sanctuary and its decorations, constructed above the vault, and 
specifically above that two thirds of the vault which housed the 
Mithracum, an elaborate water shielf and drain. Over an area 20 m. 
long and $m. wide, in a thick layer of hydraulic cement there 
were placed in regular rows east and we: 














have caused damage to the vault 





ing of plaster in the western end of the 

















. orth and south, .10 em, 
high stone piers. On the tops of these piers had been set and cemented. 
3,5 m. thick ceramic tiles (46 m. wide and .58 m. long). Upon the 
ceramic tile surface, 4 cm. thick polished white marble slabs, the same 
width and length as the ceramic tiles beneath them, were laid and 
cemented in place. Thus, a white marble surface 20 m. long by 5m, 
wide on top of a 10 cm. high drain set in hydraulic cement and 
pitched at 2.5%, grade, afforded effective protection against water 





seepage into the Mithracum at the easter end of the vault. Three 
columns bearing military memorial inscriptions in Latin of the 3rd 
century A.D. have been found on this structure and tend to su 
3rd century ce 


yest the 








mic evidence which dates the structure®° 

One large section of plaster (2.20 m. long by $0 cm. high) has been 
preserved at about 2.10 m. above the podium on the southern wall at 
the eastern end of the vault. This section of plaster contains the remains 





found in fill under the hydrolie cement surface indicates that 





the frst part of the third century A.D. Definition of the structure built above Vault I 
fand over the Mithracum will have to await further excavation scheduled for the 


n date was probably between the last part of the second century and 
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of three fresco panels, labeled (from east to west) Panels A, B and C, 
in the order in which they were cleaned and examined. The plaster 
containing the frescos is in a poor state of preservation, has become 
detached from the stone wall of the vault and is being held intact and 
against the wall of the vault by a layer of crystalized salt, between 
Tem. and 2em. thick. Study of the frescos and the photography of them 
was possible only after the salt layer was in part dissolved away by 
‘ohol sprayed in a fine mist on the 
a slow process which lasted over several weeks, The danger, of course, 
was that the application of too much water would dissolve the salt 
crystals which held the plasier to the wall of the vault and the whole 
fresco be lost. The color photographs which were presented at the 
econd International Congress for Mithraic Studies held at Tehran 
between September 1 and 8 in 1975, along with this paper, were 
taken through a salt layer less than 2 mm. in thickness. The photo- 
graphy was done by Professor George Whipple of Ohio Northern 
University who managed with inadequate light sources and under 
trying conditions, to produce good color copies of the frescos. Infra- 
red and ultra-violet photography were used but they added no 
significant information to our understanding of the frescos. The extant 














action of water and a jcrustation 























fresco colors are faint and many of the details obscure, but there is 
little hope that more salt can be removed without grave risk of 
destroying the frescos 

Panel A is approximately .65 m. wide and .S0 m. high and although 
there is a faint reddish brown line which represents the surface on 
which the figure 
or upper borde 





t the left is standing, there is no evidence of a lower 





to the panel. Traces of a panel divider separate 
Panel A and Panel B. The bottom of the divider is indistinct and blue 


in color but the top of the divider is a stylized vine or tree with a long, 





trunk, The upper foliage is green and individual branches or leaves 





be distinguished. No trace of a panel divider on the left side of 
Panel A can be found. Within the panel are two poorly preserved 
figures. At the left are the lower legs and a small part of the upper 
torso of a s 





anding figure. The figure is advancing to the right and is 
colored a light purple with traces of red particularly at the edges of the 
garments. The figure is clad in close fitting trousers (anaxyrides) and 
‘wears a tunic or cape the lower edge of which can be seen hanging back 
of the figure at about the level of the knees. Most of the head and 
much of the upper part of the body is missing but the general stance of 
the body indicates that the f 








igure is in the act of extending one or 
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both arms forward, that is to the right. A second figure at the 
right of the panel is .25 m. high and kneeling to the right. The 
hands, arms and legs of the figure are colored a solid red. The cloak 





is also red but that impression is generated by a series of this 
parallel stripes painted dia 
across the white or gray background of the garment, The figure 
appears to be kneeling on the right knee with the lower right leg, 
partially destroyed, extended behind and with the flat line of the 
bottom of the right foot angled at 45° behind the body. Both arms 





onally from upper right to lower left 





of the figure are extended to the right and in the right hand is 





held a rounded object. The object is proportionally about 1 
of the head of the kneeling figure and is shaped like a fattened 
sphere which has been divided horizontally so that the upper and 
lower hemispheres are separated by a space, The extended left arm 
rises above the extended right arm and hand which holds the rounded 
obje 
that the observer views the open palm of the hand. The head of the 
kne 
blue 
that a third 
may have originally been part of the panel. 





The left hand has the fingers extended and spread apart so 





ing figure is obscured by damage to the plaster. An indistinct 





rea above and beyond the kneeling figure suggests to the author 





igure standing at the right of the panel facing to the left 


Panel B is .80 m. wide and is the widest of the three preserved 
panels, Between the panel divider which separates Panels A 
and a vertical green panel divider between Panels B and C, are 
es in Panel B 
is the same as that of the two figures found in Panel A except that in 
Panel B the two figures are much farther apart. A standing figure 
43 m. high on the with the 
upper part of the body inclined to the right and with one or more 
of the arms extended to the right. The figure we: 
trousers (anaxyrides) and the bottom edge of a cape or tunic can be 
seen behind the figure. The trousers are light blue with green 
decoration while the cape or tunic is blue with traces of red decoration 
at the edges. The figure at the right of the panel is .25 m. high 
and is kneeling, to the left, on both knees with both arms extended 
in a lowered position which conveys an attitude of supplication, The 
kneeling figure is painted red and is probably nude, apart from the 
cape across the back which is painted green and blue. The distance 
between the two figures is such that the standing figure on the left 
even though slightly inclined to the right and with left arm fully 











remains of two figures. The general stance of the two fig 








R of the panel advances to the ri 








s close fitting 
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extended to the right could not reach the head of the kneeling figure. 
The narrow horizontal section of damaged plaster between the two 
figures has a faint red line extending from it which suggests that 
the standing figure is holding a lon; 
which is near to the head or shoulder of the kneeling figure. 

In the upper right and upper left of Panel B are two ill-defined 
golden or yellow areas or objects, one above and behind the standing 
figure and one above and behind the kneeling figure. The object on 
the right is the more clearly defined. It appears to be either a bust or, 
more probably, a vase. A flared base supports a bulbous body 
the top of which rises to a point. The whole figure is ca. 15 cm. in 
height. No details on the surface of the bust or vase are apparent. 





narrow rod or sword, the end of 





Panel C, .45 m, wide, is the narrowest of the three panels and 
is defined by vertical green panel dividers both of which appear to 
be stylized tre n Panels A and B. 
Within the panel two standing figures, each 43 m. high, face one 
another. Between them, rising from the ground, is a rectilinear shaped 
dca, 15 cm. high, painted in red outline, 
On top of the rectilinear object is a yellow disk outlined in red with 
short, curved red lines extending out from it. The rectilinear object 
with the red disk on top of it, rises to just less than half the height of the 
two standing figures on either side, The figure on the left faces to 
the right and is dressed in green trousers. The green color of his 
garment appears to cover the front of his torso to the shoulders. 
Behind him hands a cloak or cape colored purple. The head of the 
figure has been damaged and only a faint outline of it remains. The 
left arm is extended from the shoulder but appears foreshortened, 
perhaps due to an effort to depict the lower part of the left arm 
held latterly in front of the fig 
in front of the figure as though the figure were holding a staff or 
rod upright in the left hand held before him. The figure’s right arm and 
hand is extended out over the yellow disk on top of the rectilinear 
object between the two figures. The right hand of the figure at the left 
of the panel appears to join the right hand of the figure at the 
right of the panel. 

The standing figure on the right of Panel C advances to the left 
His body is red and perhaps nude, If he is clothed, he wears red 
trousers and over them a red cloak. The position of his left arm is 
not clear but his right arm is extended and touches the extended 
right arm of the standing fig 





similar to the one found betwei 





object ca. 10 





wide 















re. A faint red line rises vertically 








we opposite. The standing figure on the 
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ght wears on his head what appears to be a crown, Behind his head 
llow nimbus appears with what may be a yellow ray rising vertically 
above the head, The head appears almost frontal and what is judged 
to be hair may be seen on either side of the head, The figure may be 
bearded. 

The scenes on the frescos at Caesarea are difficult to interpret. The 
standing figures on the left side of each of the panels found in 











the frescos at Caesarea wear clothis lar in form and color to 
the standing figures found on the walls above the podia at Capua 
Vetere and in the judgment of the author are in cach case, with the 
exception of the figure on the right in Panel C, depictions of Mithra 
The kneeling figures, on the other hand, more clearly resemble the 
red figures associated with initiation of the mystes found on the 
front of the podia of the Capua Mithracum. Unlike the kneeling 
figures at Capua, both kneeling figures at Caesarea were a cloak 
and the ki sa cloak with red diagonal 
stripes similar to that worn by the standing pater in the initiation 
scenes at Capua?® 

Panel C probably depicts the iunctio dextrarum taking place over 
burning altar, but whether it depicts Mithra and Sol or Mithra and 
another perhaps, a Heliodromus, shaking hands, is not clear. Panel A 
has not exact parallel in frescos known to the author. There is at 
Capua Vetere a fresco of a kneeling figure with a standing figure behind, 
but there is no object in the kneeling figures hand?}, 
bas reliefs which show as standing figure behind a kneeling figure 
but, as in the fresco at Capua Vetere the knee 











ing figure in Panel A 











There are 











figure is empty 
handed*, Panel B has a number of parallels. An initiation scene at 
Capua Vetere shows a standing figure extending a sword or rod 
in the direction of a kneeling mysies**, Similar relationships between 
standing and kneeling figures have been noted on several bas reliefs” 
Even with these parallels the identity of both figures and the action 
depicted in Panel B remains less than clear, 








24 MJ. Vermaserea, Mithriaca I: The Mithracum at 8, Maria Capua Vetero, Leiden 
1971, pp. 16-24, pls. 1V, V, XIII, XIV, XIX. 

2 Tid, pp. 2655 and pls. XXTXXII, XXV-XXVII, 

> Ibid. p. 360. and pl. XXV. 

* CIMRM #1292 5a, #1935 and 41958, 

 Vermaserea, Mithriaca I, pp. 28 pl. XXIt 

© CIMRM 442, #1128, 21137 tband 2a, 1292 Sd 
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In the judgment of the author the frescos at Caesarea do not depict 
the initiation of the mystes but rather, because their prominent 
position near the place of the tauractone, beside the altar and at 
level on the walls of the Mithraeum, they depict scenes from the 
life of Mithra. 











AHMAD HASAN DANI 


MITHRAISM AND MAITREYA 





The luminous character of the Vedic god Mitra and the Avestan 
Mit(h)ra has been accepted by all scholars, In Verses xiii. 3, 13 and 
ix. 3, 18 of the Atharvaveda the Vedic Mitra is identified with the 
sun, Here he assumes the character of the sun in so far as he is 
asked (0 uncover in the morning what has been covered up by Varuna. 
Similarly in the Rigveda V. 81, 4 Savitar becomes Mitra because of 
his laws, and in III. 5, 4 and V. 3, 1, Agni, when kindled, becomes 
Mitra, However, as the lit 
reement” or “com 





meaning of the word mitra is “friend”, 
ct 





has, by implication, been considered the 
chief attribute of the god. In the tribal st 
pt of god was essential to compose tribal differences and 
to bring about social living. Both these concepts faded in the later 
development of the Indian Aryan society. The tribes fused into 





of human society such 








evolving agricultural states and the social pattern considerably changed 
in the early historic period, On the other hand the sun-god himself 
assumed under his own name greater prominence and the concept 
jon god Varuna apy 
again in historical inscriptions, but Mitra himself is not seen. In the 
Nanaghat Cave Inscription? V 


of Mitra was almost forgotten. Mitra’s compa “ars 








rupa takes his place along with Yama, 
Kubera and Vasava. In the Allahabad Pillar Inscription? Samudra 
Gupta is compared with Dhanada, Varuna, Indra, and Antaka. It 
must, however, be mentioned that Mitra appears as a part of the 
name of several individuals and kings, e.g., Indra-mitra, Vasu-mitra 
Agni-mitra, Vrihaspati-mitra. In fact there is a whole line of “Mitra 
kings* ruling in the Gangetic Valley. He 








‘mitra is used in the 


* For details, see P. Thieme, “The Concept of Mitra in Aryan belief" in Mithn 
Sues (ed. J.R. Hinnells), Manchester University Press, 1975, pp. 21-40; and J. Gord, 
Mitea in India," id, pp 40- 








D.C Sircar, Select Inscriptions, Caleuta, 1942. p. 187, 
> id. p. 299 
“R.C. Majumdar and A.D. Pusalkhar, The History and Culture of the Indian 





People, Vol. II, Bombay, 1983, p. 172 
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literal sense of “friend” of such and such a god. Thus the old concept 
of Mitra does not appear to have survived in India’. 

The numismatists have tried to identify some of the Gre 
appearing in Indo-Greck coins with Mithra, There is a general 
confusion between the Iranian Mithra and Zeus®. Bivar” calls Helios, 
appearing on the coin of Plato, Mithra. Lahiri notes four types of 
Helios shown on the coins of this ruler. Bivar takes one type, in 
which the quadriga is driven to the front and its square structure is 
visible, to be Iranian in appearance. This identification is made 
probably because of the solar concept of the deity, In all these cases 
the deit 
of representing the Sungod. Rosenfield® (fig. 88 and 89) has illustrated 
two examples of the sun-god on such a horse-drawn chariot from 
Gandhiira, However, the fourth type of Plato's coins has the standing 
Helios-Mithra, holding a sceptre in the left hand and with his right 
hand partly stretched forward. It is this last type of the iconographic 
figure that apy coins? and bears the name of 
Miiro'®, taken for Mithra. The Kusbiina deity is clearly putting on 
his boots—a practice seen in the northern type of the in 





deities 


is seated on a four-horse drawn chariot—a typical means 








wars on the Kush 








ie of the 





sun-god. It therefore seems clear that by the time of the Kushiinas the 
new concept of sun-god had crept into India and it was most probably 
linked with the concept of Mithra 

Rosenfield '* has sun 





ed up the new concepts of the sun-god as 
nds. He has shown how 





developed in the Kushina and Gupta 
this god became “both the agent and goal of salvation.” He “was the 
creator, protector, and destroyer of the universe,” and “the only one 
who was actually visible and a source of energy.” He was “capable 
of an infinite number of epiphanies and, according to the Bhavishya 


Purina, he had been incarnate even in the Buddha.” Hlustrating @ 





Prof. Humbach’s hypothesis that Kushina Miiro is a pre-Zoroastrian god lacks 
corroboration, See his article “Mitra in the Kushiaa period,” in. Mihraic Stuiis, 
pp. 137-38 
© AK. Narain, The I 
Quoted by ALN. Lahiri, Corpus of Inds Greek Coins, Calcutta, 1965, pp. 30-31 
and pp. 170-7 
* John M. Rosenfield, The Dynastic Art of the Kushans, California, 1967, pp. 192195, 
Bhi. 905.11 
See David W. MacDowall, “The role of Mithra among 
Saadies, pp. 135-14 
1d also pp. 196-197 


















deities of th 


Kusina coinage.” in Mith 





Op. cit, pp. 194-195 
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scene from Buddha’s life from the Huvishka Vihara at Mathura (fig 40 
of his book), Rosenfield comm 





Here a frontal solar quadriga and deity occupy the extreme 
¢ panel. Its symbolic role must be similar to 
that of the celestial quadriga painted over the he: 
Buddha at Bamiyan. Another example is found in a passage 


left section of 








of the giant 


in the Asva 
dwellers greet the Buddha as he begins his career as an ascetic 
They remember that his family belonged, as Ikshvakus, to the 
solar race of kings, and they liken his coming to the rising sun and 
ryaputra’ 


thosha Buddhacharita, in which Brahman forest 











concepts of the sun-god, which Rosenfield has summarized, 
are clearly a development of the ideas seen in the Vedic and Brahmanic 
literature. Here we note how those ideas have been utilised to shed 
greater light and eminence on the Buddha. But we have already seen 
how in the Kushiina period the concept of the sun- 
round that of Miiro or Mithra. The Mathura panel of sculpture 
brings the concept nearer to the Helios—Mithra figure seen in the 
ina period Helios—Mithra—sungod 
spt of the Buddha. In the Brihat Devatd the 
is, and has been, and is to be, of what 








coins of Plato, Thus by the Kus 
has been affecting the cone 
sun is equated “with wha 
moves and is stationary ...... all of this some regard the sun alone to 
be the origin, the cause of dissolution” '* 
cause, should not be far different from the Buddhist concept of 
Adi Buddha. 

‘As these developments have taken place, it is no wonder that 
in the Mahabharata (111. 3) when Yudhishthit 
includes, among 108 names of the sun-god, th 
epic tradition at least the solar concept was the chief component of 
Maitreya. And when we remember that the Sun-god and Mithra had 
already been confused and identified in the Kushina period, it is 
not difficult to see how the name, Maitreya, could have originated 
from that of Mithra and at least in its origin it integrated the concept 








The sun, being the original 





makes a prayer, he 





of Maitreya, In the 





of the sun, 

Unfortunately no attempt has so far been made to analyse the 
conception that has accumulated and grown around the Bodhisattva 
Maitreya. We have traced above the first tradition that must have 





© Pid, p. 308 note 68 
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given birth to the original concept of Maitreya. We shall return to 
this point below. The last concept is the one seen in the Vajrayana 
Buddhism in Eastern India so well attested in the later literature and 
discussed in the books"? on iconography 

Dr. Bhattasali, who was interested in the iconographic recogni 
ni Buddhas, 
corresponding Dhyani Bodhisattva and corresponding Manusi Buddhas 

‘all emanating from Adi Buddha, the Universal Father, and Adi 
Prajiia, the Universal Mother. 








tion of the sculptures has worke 





out a system of Dhy 











In this system Maitreya, as Manusi 
ji Buddha 
arya has been able to get more details 





Buddha, is related to the Bodhisattva Visvapani and Dhy 
Amoghasiddhi. Dr. Bhatta 
from the Sidhanamdlé and shows the different forms of Maitreya one 
accompanying Vajrisana in the Indian Museum image (fig. 46 of 
his book), second Maitreya, the future Bu 
the following Sadhana 








idha, from whom is 





The worshipper should meditate himself as Maitreya who 
n syllable “M 
faced, three-eyed, and four-armed. His right and left faces 
of blue and white colour. His complexion is yellow 
like that of gold. He sits in the Paryanka attitude on an animal, 
His two hands are engaged in exhibiting the Vidkhydna Mudra 
and he shows in his other right and left hands the Varada 
Mudrd and a full blown Nagakesara ower with its branches. 
He is decked in many ornaments’ 


originates from the yellow jim”, He is three 








The third form is of the Bodhisattva Maitreya supposed to be 
waiting in the Tushita heaven. His chief symbol is the Nagakeéara 
flower in one hand. The other hand is in the Varada Mudrd. About this 
Getty records the tradidion 





ya-Muni is supposed to have visited Maitreya in the 
Tushita heaven when he appointed him to be his successor, and 
many Buddhist sages (arhats) are believed to have had 
communion with him, transporting themselves by supernatural 
means to the Tushita heaven to seek enlightenment on various 
religious points. The great Asafiga, one thousand years after 


\ B. Bhattacharva, The Indian Buddbist Iconography, Calcutta, 1958, pp. 77-78, 
80-81, and 93-94: NK. Bhattasal, feonography of Buddhist and Brahmanical Sculptures 
fn the Dacea Museum, Dacca, 1929, Alice Getty, The Gods of Northern Buddhism, Oxford, 
1914, pp. 202: 
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the birth of Buddha, ascended to the Tushita heaven, where he 
was initiated, by Maitreya, into the mystic doctrine of the 
Tantra, which he grafted on to the Mahayana school in the 
beginning of the sixth century. Maitreya is therefore looked 
upon, by certain sects, as the founder of the Tantra school.” 





Between these two concepts of Maitreya—the one seen in the 
epic tradition and another noted in the Vajrayana Buddhism—there 
is a gulf of difference. In the latter the solar concept of Maitre 
completely forgotten and he has now become a part of the Buddhist 
cosmogony. Even when he is regarded as the future Buddha, the 
concept is not of the same kind as that of a Messiah, He has 
been completely absorbed in the growing complexities of the Buddhist 
boon and his 
different from 








religion. As we will see below, his pose of giving 
chief symbol of holding 
the second type so popular in Gandhiira art. It is this Vajrayana concept 
of Maitreya that partly spread in South and South East Asia 

Rosenfield '* has collected together the material regarding Maitreya 
of the second type but he seems to have confused the whol 
the different strata of ideas around Maitreya have not been properly 
analysed and separated. He has taken the whole data and conceived 
of only one concept of Maitreya. However, he has very significantly 
observed in one of his notes: !* 





Négakesara flower are f 


























“The oldest appearance of Maitreya in Buddhist literature 
is in one of the oldest of the sources of the Pali Canon, the 
Sutta Nipata, There he is one of the sixteen disciples of a 
Brahman ascetic Bavari who are converted by the superior 
insight of Sakyamuni. In this text, there is no reference to 
the Messianic role”. 


If this tradition is correctly recorded, we have found a significant 
sn in the epics 
I text in which Maitreya is not yet a Messiah. 
Maitreya is a Bodhisattva, the confusion 


stage beyond the solar concept of Maitreya as s 
Here we get  canoni 
But unfortunately 
regarding Bodhisattva has coloured the ideas about him. Rosenfield 
writes 











“The origins of the Bodhisattva doctrines are an extraordinary 
complex subject with a number of unsolved historical and 





% Op. cit. pp.2 
8 Tid, p. 312 not 
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theological issues. Among these is a commonly stated theory 
that this religious system was greatly affected by foreign in- 
Auences streaming through Kushanshahr into India, This is 
said to be most clearly apparent in the cult of the Bodhisattva 
Maitreya, conceived 











ss the Buddha-to-come, whose guidance 
will lead myriads of the faithful to salvation, Similar doctrines 
of a Messianic savior had been current throughout the ancient 
Orient 


Here what is actually being discussed is not Maitre 
the whole concept of Bodhisattva. This last term is, however, not so 


alone, but 








simple. Even if we accept that there has been an infl 





ince on it from 





the Western sources, there is no doubt that the Jataka stories do 
Present to us a concept of Bodhisattva which is far different from any: 





thing implied in the West, It is not possible here to go into detail and 
see the evolution of the original concept of Bodhisattva from the 
developing ideas of Indian Buddhism as noted, for example, among 


the Mahisarighikas. We confine ourselves to Maitreya alone. Rosenfield 





in notes 





*Maitreya cult spread widely in the Kushanshahr, the Tarim 


ages appear rarely 





Basin, and north west China, whereas his im: 





if ever in the lower Gangetic region or the Deccan of this 
period’ 


Rosenfield has also illustra 







ed a seated fi 





probably of Maitreya 
the pedestal, which is dated in 
of Huvishka, signifi 


(his figure 32). The inscriptic 
the 29th year during the rei antly records 
that the image was for the acceptance of the ‘Dharma-guptikas' 
(correctly, Dharma-guptakas), a Hinayana sect. It is therefore clear 
that the concept of Maitreya was not limited to the concept of 
Boddhisattva, which is central to Mahiyina Buddhism. If we accept 
this, we can correctly visualise that the original Maitreya was 
different from his later absorption in the Bodhisattva pantheon 
Without realising the point, Rosenfield notes: “To pinpoint this 
image of Maitreya in a Dharmaguptaka vibra at Mathura is another 
affirmation of what is otherwise well known: that the worship. of 
this deity flourished in Hinayna as well as Mahiyfina circles, and 
that the cult was an important transitional step between the two 




















vehicles’ 
On the other hand, the image of Maitreya in Gandhara is very 
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well defined. He is usually shown in Abbaya-mudri and holds a 
Kamandalu (a flask) with the left hand. This Kamandalu has given 
rise to a lot of confusion. Rosenfield says: “The Kamandalu, which 
was later to become widely distributed among a variety of deities in 
ia Buddhist art, was connected with Maitreya at this time 
chiefly because it symbolized a Brahmanic element fundamental 10 
his mature.” And again he writes 








“It was a short step from the form of Brahma in this art 
to that of Maitreya, as can be conveniently demonstrated on a 
stele from Sahri Bahlol'*, where both are pre 
chignon of Brahma (the jatimukuta—technically, the asc 
vessel are adapted to the Bodhisattva 
by the addition of jewels and strings of pearls, converting the 





t. The long. 
etic’s 





matted hair) and his w 








ascetic type into an aristocratic figure 





Here Rosenfield is trying to seck 
between the fi 
evidence to show how “the Brahmanic element is a constant factor 
in the literature of the Bodhisattva through the fifth century A.D. 
But the Brahmanic clement is not the same as the concept of 
Brahma. The philosophic doctrine of Brahman 
with the icon of Brahma, Even if we accept the Brahman philosophy in 


at least iconographic connection 





res of Brahma and Maitreya and later he cites literary 








need not be confused 





certain concept of Maitreya, that has nothing to do with his 





icono- 
graphic representation which has some incidental resemblance with 
mandalu, 
of Brahma and 
Maitreya. The jaydmukuyja seen in the latter’s hair is actually pleated 


that of Brahma. However, it must be noted thi 





except for K 








there is nothing in common between the figu 





hair, which in some cases take the form of ushnisha. Thus Maitreya is 
quite different from Brahma and his concept is more than that of the 
Brahmanic idea 

It is therefore clear that Maitreya, in the original concept, was not 
a Bodhisattva and therefore the Messianic role given to him is of 
er th 





later growth. It is only af 





growth that the scholars began 
to think in terms of the Iranian belief in the saoshayant, “the A 





estic 
ed to Maitreya. Once 
wwe clear our mind of this confusion, we can see how the idea of original 


leader of the Pure Ones,”* and this was attribu 





Maitreya came into Gandhar 





with the influence of the foreign 


H. Ingholt, Gandharan Art oy Pakistan, New York, 1957, fig 
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Population. It is not unlikely that the original Mithra was absorbed 
into growing Buddhism in Gandhara and Maitreya became the second 
important Buddhist deity after Buddha. From which form of Mithra 
the concept of Maitreya was derived is a question left for future 
scholars to investigate 
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MITHRAS AND WODAN 






It is perhaps rash to attempt to compare two such enigmati 
as Mithras and Wodan, around whose names many contradictory 
complex theories have grown up. Various attempts ha 
to link Wodan, the C 
ecstasy, the 
ancestors and the realm of the 
to have been worshipped in 
Roman period. When the sanctuary at Dieburg was excava 
and the unusual hunting scene found in a prominent position, Behn 
suggested that here Mithras had been identified with the local god 
of the region, namely Wodan, as riding god and leader of the hunt! 


e been made 








manic god associated with magic, runes, poetry, 


royal 





ining of treasure, the art of war between princes, 
ad, with Mithras, whom we know 
number of centres in 











ermany in the 











Attempts were made by several scholars to link the god's title invictus 
and the heads in the tree with Wodan’s cult, and it was pointed out 
that Mercury, identified by the Romans with Wodan, was giv 
pla temples. Behn claimed that Wodan 
was the German god of light and the heavens, and suggested that he 
might be identified with the god holding a spear on the Jupiter columns 
in the Rhineland, Waas pointed out that three of the Mithraic temples 
were in the vicinity of the Odenwald, the forest which he believed 10 
have been a centre for Wodan’s worship?, and there were even 
attempts to derive the Runic alphabet, consiste 
Wodan and the Scandinavian Odin, from Mithi 

‘A number of these arguments were refuted by the opposition, led by 
Clemen?, who pointed out that Mith 
bears the title invictus outside Germanic territory. It was doubtful if 
Wodan was a god of light, and the figure on the Jupiter columns 
was believed by many to be a Celtic deity; runes were known in north- 
western Europe in the early Roman period outside the area influenced 





xe here and in other Mithra 














ly associated with 





ic lore. 









s appears as a hunter and also 








" F. Behn, Das Mithrasheligrum su Dieburg (Rimisch-zermanische Forschunten 
Berlin/Leipzig 1928, pp, 46; “Der retende Mithras", Festschrift Walter Boctke, Wei 
mar 1966, pp. 48. 
? ©, Waas, “Mithras und Wodan”, Presasische Jabrbcher 214 (1928), pp. 331 
> Clemen, "Mithras mysterien “und germanische Religion”, Archiv /- Religion 
wissenschaft 34 (1937), pp. 217-2. 
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by Mithraism. The lively arguments which went on in the Inte 1930s 
indeed proved inconclusive, because of 1) 





e lack of precise knowledge 
about the cult of Wodan in the Roman period in Germany. It seems 
necessary to make a fresh start 

Our knowledge of Wodan is based on brief references in Latin 
writers, particularly Tacitus; on place-names; on the titles of Wodan's 
Scandinavian successor, Odin ; on identification of Wodan with Mer- 
cury; and on early Germanic and Scandinavian iconographical evi- 








ly on what is known of Odin, whose cult 
the ps 
poetry and myths about him were 1 
after the Conversion. But the iconographical evidence goes back 


dence. We rely consider 
n Swedes, into the eleventh 
nd 





continued, especially amo 








century, whi “orded in Icel 






than this. In Gotland and the Baltic we have a large number of 





impressive monum 





is which were inspired by the cult of the god 
in the Viking Age, and from the period before this we have a great 
many gold bracteates, produced in the Baltic area from the Sth to the 
7th century A.C., and worn as amulets. These began in imitation of 





Roman medallions, but developed according to native tradition, and 
they bear figures and scenes of mythological significance, Professor 
Karl Hauck of Minster has made use of modern photographic tech- 
ail, and he is convinced that they supply 
nce for the cult of the god in the pre-Viking 





niques to study them in dé 





us with important evid 





Period*. We have to rely chiefly on iconographical evidence for our 
e of Wodan, since we are faced here with what has bei 


extfree” situation, and in such cases, as Sir Mortim 





knowledj 





called a 





Wheeler once remarked, we may find the tub but “altogether miss 
Te might be added that we may also be tempted to confuse 
the tub with the cauldron of plenty, or Noah's Ark, or any other 





Diogene: 


container associated with our particular field of interest, and it is 





ssary {0 realise the limitations of evidence taken from later litera 
ture, although it is reasonable to use it as a check or as a support for 
our interpretations. In such cases we have urgent need of co-operation 
between scholars from different disciplines, and I believe that possibly 
Mithras and Wodan may throw light on one another. 

rguments for links between the two deities wei 
weakened by over-simplification, and we know that in regions whe 
different cultures and religions meet relationships are anything but 





Many earlier 





* K. Hauck, Goldirakteaten aus Sie 
* S. Pigott, The Druids (1974), pp. 67 


Munich 1970, 
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simple: It is, however, clear that Mithraism flourished to an impressive 
extent in the territories occupied by the Germanic peoples, 





s was 
shown by Charles Daniels in a paper given at the First Mithraic 
certain examples of Mithraic temples 
nd further possible ones, dating from 
a period in the middle of the 2nd century, Dedications sug 


Congress*. He found ninetee 





in and around the Rhineland, 





yest that 





legionary rather tha 





auxillary troops from the East spread the cult 


and there are a number of dedications made by civilians, although 





these are often on military sites or put up by men with army connec 
tions; there are six such di 





dications at Dieburg, while some temple 





like those at Stockstad and Osterburken, appear to have been wholly 
civilian, While the cult was primarily introduced by the army, it 
evidently had a ready appeal to the German people, and its rapid 
growth in the area may have begun even earlier than that in the Danu- 
bian province. Certainly the response was striking if compared with 








that in the Celtic regions of Britain, Spain, and Gaul. 





It seems ni 





rasonable to suppose that this was due to existing resem- 
blances between the cult of Mithras and that al 
warrior élite, the cult of Wodan, Both appear to have been almost 
Wholly masculine in their appeal, likely to attract trained and dedics 
fighting 1 





rady associated with a 











and especially their leaders. Wodan was the god of 
kings and princes who led their own warrior bands, while the Mithraic 
inscriptions include mention of a legate of Upper Germany, a consular 
benefici 








y, centurions, and the commander of an infantry regiment, 





as well as legionaries and veterans and junior officers. Both cults 


moreover possessed a series of clear, memorable symbols with great 





powers of survival 

In Germany as elsewhere Mithras is depicted god, and as 
the slayer of a bull, with a raven messenger; he is also associated with 
dog, snake, cock, eagle, and horse. According to Campbell, the raven 
in Europe replaced the hawk in Persia and Egypt as the swift traveller 
through the sky, and it is shown partaking I ritual by 
pecking at the flesh of the slaughtered bull’. In Germanic iconography 
the raven was the close companion of Wodan and of the later Od 
the god, as deity of battle, was associated with the raven and the wolf, 
the creatures of the battlefield who devoured the slain, and it was a 


s a ridin 











in the sacrifi 








© CM. Daniels, “The role of the Roman atmy in the spread and practice of 


Mithraism”, Mithraie Si 1, pp. 26 
L.A. Campbell, Mithraic lemography and I 








ogy, Leiden 1968, pp. 
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poetic convention to describe any great leader as one who gave food 
to the ravens. The implication is that those killed in battle were 
dedicated to the god as a sacri 
messengers, streaming out to the battlefield to slake their hunger, as 
for instance in a verse quoted in the saga of Ragnar Lodbrok* 





and that the ravens were his 


The dark raven each moming flies over this town, 

and it seems that he will die of hunger. He should 

journey south over the sands to see what we have done with 
‘our axe-blows; dead men’s blood is there for the taking 


There is a different conception of the raven messenger when Odin is 
said to be accompanied by two ravens, Huginn and Muninn (names 
based on hugr, “thought”, “mind”, and munr, “thought”, “desire 

or possibly muna, “to remember”). These he sent each day round the 
world, to seek for tidings, and they whispered their news into his 
cars; Hauck shows a Christian wall-painting of a saint from the 
Carolingian period at Mals which appears to preserve the same tradi 
tion’. He claims that this goes back to the Germanic Wodan, and that 
the god is shown accompanied by two birds on some of the 











rly brac- 
teates, The motif is certainly found on a helmet-plate of the 7th 
century, the well-known figure of the battle-god on horseback with 
two birds flying above which came from Grave I in the ship-ceme 











ry 
at Vendel in Sweden. It seems that on the bracteates the raven some- 
times replaces the winged victory of Roman tradition, and we know 
that the raven banner was long associated with the followers of Odin 
Indeed the pagan Vikings were frequently described as destructive 
ravens with iron teeth and claws, transformed into doves at baptism; 
this motif may be t 








ed back to an early 9th century panegyric 
by an Irish scholar on King Louis the German, and reoccurs in many 
places in Scandinavian 


nd Irish literature 
The Germanic god of battle might also be represented by the eagle, 
who in the Roman world was associated with Jupiter and the th 





ider- 





bolt, and was the symbol of sover 





ty. He flew high and far, and 
alm of the gods; one of his functions in 
Indo-Iranian tradition appears to have been to bring the sacred drink, 


could bear men up to the 





* Ragears Sapa Lodbrékar, ch. 16 
Hauck (note 4, above) Abb. $50; pp. 201 ff. 248 
N. Lukman, “The Raven Banner and the Changing Ravens”, C M19 (1958), 
1354r 
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soma ot haoma, from the cloud-rock'*. Impressive eagle helmets were 
wor by Swedish warriors, and on the early bracteates a bird head- 
dress plays an important role'?. It is clear that the eagle was an 
important symbol among the Germans, since eagle brooches are found 
in very large numbers in Germanic territory, dating back to the late 
Sth and 6th centuries. The Viking Age stones in Gotland appear 
to depict Odin in eagle form, and in one scene he brings back the 
gods in his eagle shape, as recounted in the 











magic mead to the 





literary myths!® 

The third bird, the cock, has also some association with Odi 
although on a much smaller scale. It was the cock which aroused his 
followers to battle on the last day, and there is some evidence for 
cocks sacrificed in the Viking Age, both by the eastern Vikings on 
their travels and also at Scandinavian funeral ceremonies, 
aves of Norway and 











since 
remains of birds are included in the rich ship- 





Sweden 





The dog is not easy to distinguish from the wolf in Scandinavian art, 


and the wolf is undoubtedly one of the creatures associated with the 





battle god; Odin was said to have two wolves as his companions when 
he feasted with warriors in his hall, and the wolf, like the rav 





devoured the slain and is constantly mentioned in heroic poetry. War- 





riots dedicated to Odin were said sometimes to wear wolf-skins or 





even to take on wolf form. The dog however is represented as the 





guardian of the entrance to the realm of the dead, and is depicted on 
some of the Gotland stones which show the entry of the hero into the 
kingdom of Odin'*, On the other hand, we have the tradition of 
the wolf as Odin’s implacable enemy, who will devour him at Ragna- 
rok when it breaks loose from the chain laid upon it by the gods; 
this tradition goes back to the 10th century at least, since it is depicted 





® Campbell (note 7 above). pp. 218 


Hauck (note 4 above), p 








» On a stone from Lirbro stora Hammars (11), Gotland, see S. Lindqvist, Gor 





Inds Bildsteine 1 (Stockholm 1941), fig 85. For use of the eaghe symbol, G, Thurt 
Die Vogeifibeln der germanischen Vikerwanderurgszet (Bonn 1939) and E. Sali, La 
CCiilisation Merovingienne 1V (Pasis 1959), pp. 185. 





For reference to sacrifice of cocks on the voyage down the Dnieper, De dni 








nistrando Imperio, by Constantine Porphyrogenitus, ch. 9 (Moravesik and Jenkins (1949) 
pp. 61); also Tbn Fadlan’s account of the on the Volga (see H. Smyer 
Medieval and Linguistic Studies in hon sabody Magoun Jr. 1965. p. 99) 





> Eg. on stone from Alskog (Lindqvist, note 13, above, fig. 15 
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on an early Christian cross from the Isle of Man, and is also mentioned 
in 10th century poetry * 

The horse is associated with both Wodan and Odin, since both are 
depicted as riding gods. On the carly bracteates the horse appears, 
developing out of the steed of the Emperor on Roman medallions, 
and seems to become increasingly important. In the 7th century figures 
of a rider appear on open-work buckles from southern Germany and 
the mainland, and Kuhn shows convincingly that they were probably 
derived from an earlier figure of a riderless horse, which in turn 
astern motif which, 
according to Cumont, could represent the conducting of the dead to 








developed from a griffin”; the g 
the Other World'*. The horse with its rider is shown in a more 
impressive form on a panel of the Hornhausen stone of the 7th century 
and its rider bears the sun-symbol on his shield; it may be noted that 
the rider on the Gotland stones occasionally has shield with the 
same motif'*, On these stones the horse is sometimes shown with 
cight legs, in agreement with literary descriptions of Odin's horse 
Sleipnir?®. In German folklore we find Odin associated with the Wild 
Hunt, the ride of the dead through the air on winter nights; this is 
especially strong in southern C 













also found in Britain, 





Popular tradition which seems to have been based on the noise of 
winter storms or of wild geese passing overhead. Only in a small 
number of cases admittedly does the 
name; more often he is the Devil, or some notorious local figure 
However allusions to it go back to the 11th century at least, and 
there are some grounds for a pre-Christian association with Wodan 





sader of the Hunt bear Wodan's 





This accounts for the strong interest in the hunting scene 





 Dieburg 
among German scholars, 


(On the fragment from Andress, in the Marx Museum. See H.R,E. Davidson, 
The Batle God of the Viki 
HL Kun, “Die Reitercheibes der Vitkwanderun 





University of York 1972, p. 3 
i", PEK 12 (1938), pp. 9S 


U Religion among the Greeks and Romans, New York 








F. Cumont, Aseofogy 
1912, p. 184 











° fbid figs 137, 140 and 86 (some doubts about the last of these). For a possible 





explanation of the eight legged horse, H.R.E. Davids 
Europe (1968) 14240 

J. de Vries, “Contributions to the study of Othin”, Fok 
fon 94, Helsinki 19 


Gads and Myths of Northern 


re Fellows Commi 





HL, pp. 25h 
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Odin has some connection with the serpent, which is shown with 
him on the Vendel helmet plate; the serpent also plays a promin 

rt on the bracteates, We know that the god himself could take on 
serpent form, as when he penetrated through the rock to gain the 








at 








magic mead. He was also associated with the dragon of northem 
tradition, sometimes represented as a serpent and sometimes as a fiery 


creature in the air, for the dragon guarded treasure within the earth, 





and the gaining of tn 





sure came under the provenance of Odin, as is, 


claimed in Ynglinga Saga*? 


Odin also knew about all treasure buried in the earth, and where it was hidden, 
‘and he knew the songs which cause earth and hills, stones, and howes to open 
before him, and he be 

and took what he desired. 


ind those who dwelt there by his utterances, and entered 





The northe 





dragon is thus not a wholly threatening symbol, and may 
also signify wealth. On the bracteates we find a figure grasping a 
serpent in either hand, and Hauck seeks to identify this with Wodan 
the creator, If this is correct, then it may repre: 





an earlier 
fe is beneficent rather than harm 





Germanic tradition in which the s 
ful. 
The bull is not obviously associa 





ed with either Wodan nor Odin, 
and does not feature on the bracteates. There w 
nuing tradition for the sacrifice of a bull in Scandinavia; for instance, 
there was @ bull sacrifice at the Thing or Assembly, and there is a 





however, a conti- 





tradition that such a sacrifice was made by the victor in an official 


duel, as in the episode in Egils Saga when Egil wins at the holmgang 





A thuge old bull was led out, called the sacrificial beast (Blomaut). The one 
‘was victorious was to slay it; sometimes the 





e was one beast and sometimes each 





man who took part in the duel provided o¢ 


In earlier Germanic tradition the bull evidently played part, since 
‘one of the splendid lost treasures from the 6th century tomb of Childe- 
ric of the Franks was a golden bull’s head, bearing the sun-disc on its 
forehead®*, Ca 
ox of the northern forests, to the Germanic peoples, and tells how it 
was a test of manhood among their youth to trap the powerful beast 








the aurochs, the wild 





stresses the importance 


Ynglinga Saga, ch. 7. 
25 Hauck (note 4, above), pp SOM; 221 

26 pile Saga, ch. 65; ef. VigaStyrs Saga ok Heidarviga, ch. 4 
2 Salin (note 13, above, p. 168. 
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in a pit and then go in and slay it. I have suggested that the bull-slaying 
scene on the Gundestrup Bowl, a ceremonial vessel from Roman 
times, might conceivably be based on this practice**; it would certainly 
acount for the popul 
Germans. The name of the aurochs was given to one of the Germanic 
and the aurochs’ horns were used for ce 
vessels and splendidly decorated with silver; this point is mentioned 








rity of the bull-slaying imagery among the 


runes, jonial_ drinking 





by Caesar and is confirmed by the discovery of mounts from two 
such homs in the grave at 

Thus it is possible to find a li 
creatures of the Mithraic menagerie; sometimes the link is strong 





Sutton Hoo, 








k between Wodan and the various 
nd 





definite, sometimes rather tenuous. Serpents, a pair of birds, a wolf, 
and a horse have all been pictured on Germanic cremation urns of 
the pagan period?”, and cremation, and therefore fire, is traditionally 
associated with Odin. A more striking parallel with Mithraic tradition 
however is shown on the emphasis on the breath in the iconography of 








the bracteates. Hauck has pointed out a number of cases in which 
a head is shown with the breath issuing from the mouth, bearing a 
strong likeness to the head of the wind as shown on Mithraic monu- 
ments**; he takes this to signify the creative and regenerative powers 
of Wodan. The same motif is found on a large number of Anglo-Saxon 
brooches from the pre-Christian period, where a face with staring 












eyes and sometimes rounded cheeks has a kind of cloud or enclosed 
space below the mouth; this sometimes su 
is filled with the heads and limbs of animals, in accordance with the 
style of Anglo-Saxon animal ornament in the 6th century 
Past, claims have been made that Wodan was primarily a wind god; 
this was partly due to his association with the Wild Hunt and partly 
to the signifi ie, which appears to mean “Fury” or 
“the Furious One", While such a limited interpretation of the charac- 
ter of the god is hardly borne out by the evidence as a whole, it 
seems as though the power of the breath formed an important part of 
Wodan’s functions. In one Icelandic poem. Voluspd, it is said that at 


ests flames, and sometimes 








In the 





ance of his 





* H.R.E Davidson, “Mithraism and the Gundestrup Bowl", Mithraic Stulies 
(1975), 1h, pp. Os 

Found on ums from Lackford, in Norwich Museum, and from Newark. See 
P. Gelling and H.R.E. Davidson, The Chariot ofthe Sun, figs. 59e, 76, and 82 
* Hauck (note 4, above), pp. 143, 34347 
* H. Vierck, “Ein ReliefMibelpaar aus Nordendor!", Bayerische Vorgeschichublitter 
32 (1967, pp. 10sft 
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the creation of the first man and woman by the gods from trees on 
the shore, it was Odin who gave them breath, while in a medieval 
manuscript from Liége Wodan is represented as the ancestor of the 
Anglo-Saxon kings and is shown li 
lines proceeding out of his mouth 

The symbol of the fi 
was clearly of considerable importance in the cult of the Germanic god, 
and also in the picture of the Scandinavian Odin in the Viking Age 
Not only have we the tradition of champions and kings who die in 








ced with his descendants by wavy 





st and the drinking of the mead of inspirat 











battle feasting in the realm of the god after death, but also that of 
the dead man feasting with his ancestors, The mead was recovered 
by the god himself in eagle form from the rock where the giants had 
hidden it, and borne back to Asgard, and one of the att 
Valhalla, the hall of the slain where Odin presided, was the nightly 
banquet for the warriors who had spent the day fighting, with supplies 
A story recorded in the 





ictions of 








of pork and mead which never gave 0 





7th century in the Latin life of Columbanus by his biographer Jonas 
n the 





is worth noting in this connection?!. Whe 
d by the pagan Alamanni in the 6th century, he is said to 
have come upon a group of pagans round a large vat capable of 
holding about twenty measures of beer: they explained that this was 
no mere drinking party they intended to offer the vat to 
Wodan, The ter opposed to any com 
promise and he w 


nt was in the region 





occupi 








twas a 
nt up to the v 
it burst with a loud noise and the beer was lost, The rueful pagans 





and breathed on it, whereupon 


are said to have admitted that the man of God had great power in his 





breath, and this is perhaps significant, if Columbanus was represented 


as deliberately outdoing Wodan at his own game. When in Mithraic 





temples we find feasting scenes showing those taking part in bird or 
animal masks, this is a conception which would have been a familiar 
one to the northern peoples, for bird and animal masks and helmets 
are found frequently in Germanic and Scandinavian art, particularly 
those of wolf and ea 








Another Mithraic practice which was associated with the northern 
god was that of a period of training for young warriors and some 
kind of initiation ceremony. In particular we have the ordeal by fire, 





R-T.O. D’Andenne, “A Neglested Manuscript of British History", English and 
Medieval Studies presented to J.R.R. ). Bp. 90. 
* Vita Cohumbant, 1,27 (ed, B. Keusch, 1905), p. 213. 
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undergone by Odin himself, who endured agony sitting between two 
fires and was afterwards able to disclose hidden knowledge, while some 
of his Danish heroes are said to have undergone a similar test, The 
ritual most closely associated with Wodan and Odin however was 
hanging from a tree, a method of sacrifice practised by the followers 





of the god. The story of King Vikar, chosen for sacrifice against his 
ritual, 
of a calf instead of a rope; this is an interesting 





will, suggests that it was possible to simulate such a sacrific 
using the intestin 
point in view of the reference to the binding of 
the intestines of a fowl, mentioned in one of the Christian writings 
against Mithraism?? 
is wolves when they learned the lore of baitle, and of chal- 











a man’s hands with 


The idea of a testing period for young warriors 
dressed 





lenges made to their courage and loyalty, is implied by the account 
of the training of Sigmund’s son Sinfjotli in Volsunga Saga?*, Such 


literary sources are late, but it is possible that early traditions wer 








sometimes preserved in them and ideas were adopted from earlier 
poems without full understanding of their significance. 

Finally an important link between Mithras and Wodan is offered 
by the figure of Mercury. This god played an important part in Mi- 


thraic symbolism, and the grade of the Raven was associated with 








him, while he wa 
senger and the conductor of the dead to the Other World, We are told 
bya number of Latin writers that the Romans identified Wodan with 
Mercurius®, and the day of Mercury, the third of the planetary week, 
was named after Wodan, Woden, or Odin by Anglo-Saxons, Saxons, 





ian and mes 





also represented as a divine mi 





Frisians, and Scandinavians. The introduction of the seven-day week 
with its days named after the planets which governed the first hour 
hed the Rhineland by the 3rd century 
ce the Celts) substituted the na 





of each appears to have re 
A.C., and the Germans (unlit 
their own gods, Tiwaz, Wodan, and Donar, for the three Roman 











ones, Mars, Mercury and Jupiter?’. It seems probable that this 











In the poem Grimnioml in the Powtic Edda, and account of visit to Uppsala in 
Hrilfs Saga Krab, ch. 41 

» Campbell (note 7, above), p. 298. For the story of King Vikar, Gautrcks Saga 
ch, 7, See Davidson (note 20, above), pp. 51-2 





+ Voleunga Saga, ch. 8 
» Campbel 
J. Grimm, Teutonic M; 





(note 7, above), pp. fT 





r 
E.J. Bickerman, Chronology of the Ancient World (1968), pp, $91; 3, Heurogon. 

‘Ocayo Lanam Lunam", REL 2S (1947), pp. 241ff.: F.H. Colson, The Weck (1926), 

p. 110. Lam grateful to Dr. W.M.S. Russell for supplying me with the first reference 


gy (translated J.S. Stal 





ass, 1880) 1, pp. 12 
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change should be associated with the acceptance of the cult of 
Mithras, since the planets were linked with the seven grades of the 
Mithraic hierarchy. Whether the so-called Jupiter pillars, the columns 
found in the Rhineland and on Celtic territory with a figure which 
seems to represent the sky-god on top and in some eases with planctary 
deities round the base, may also show Mithraic influence is a more 
difficult question, because of our inadequate knowledge concerning 
the relationship between Celts and Germans in the Roman period 
this is a subject on which much further work needs to be done?* 
There are of course differences as well as resemblances between the 
two cults. The signs of the Zodiac do not appear to have left a 





recognisable mark on German or Scandinavian symbolism associated 


with Wodan or Odin, There is no obvious parallel to the practice of 





fice by strangling and stabbing which w 





sa of primary importance 
in Wodan’s cult; nor does the idea of Odin as a one-eyed god, or 
as a hooded and disguised deity wandering among men, appear to be 
present in Mithraic symbolism. As to the relationship between Wodan 








and the sky-god Tiwaz or the thunder-god Donar, who was equated 
with Jupiter, this is as yet far from clear. At least it can be said 
that there does not seem to be a strong case for any Germanic deity 
other than Wodan to have a close association with Mithras, 

e of knowled; to propose 
there was a close relationship between the two cults, or that one 





In our present sta 





I would hesit 





developed out of the other; that of Wodan presumably existed before 


the Romans reached Germany, and that of Mithras appears to have 






come into the area with the Roman arn 
ly 
mans received Mithras. Once the cult had 


I wish only to stress existing 


resemblances, which seem suffici yng to account for the enthu- 








siasm with which the Gei 
been accepted by 
to emphasise and strength 








umber of Germans, Mithraism may have served 
in clements in the cult of Wodan as 
in. The Mithraic temples 
e existed in Germany must have made many familiar 








it went on to develop in Denmark and Swed 
known to 





with the cult who were not active members, and certainly many 





Germans made dedications to the 





4, particularly those who served 


in the army or were attached to the military camps. Still more must 
er the army quitted Germany 
and seen the carvings and paintings which adorned them. The Mi- 


have visited the abandoned shrines 





thraeum was built partly underground, but it had a decorated roof 


* E. Thevenot, Divinités et sarctusie 
Les Ce 


Gaule, Paris 1968. pp. 2817; 3. de Vees 





s, Pars 1963, pp. 3917 | owe these references to Joan Liversidge 











no H.R. DAVIDSON 


which symbolised the sky, and it was ornamented with representa- 
tions of bull-slaying, feasting, and figures of a riding god. It is 
conceivable that these helped to build up the strange concept of 
Valhalla, the Hall of the Stain. Odin’s hall in the literary source: 
is in some way reminiscent of the gravemound, which is partly beneath 
the earth and yet stands above it as a landmark; it is also depicted 
as a divine dwelling, the house of Odin in the sky among the other 
halls of the gods. Here Odin or his messengers escorted dead war- 
riors, riding across the sky over land and sea, and her 











the cham- 
pions feasted among the panoply of battle, surrounded by wolf and 
eagle shapes, with raven messengers bringing news from earth, Such 
‘concept might have been inspired by the impressive Mithraic remains 
German t 
of Latin took note of the inscription freq 
many; “In honour of the Divis 
nae)°?, Thus it may have been the influence of Mithraism which as 
time went on led to greater emphasis on Odin as god of the dead rather 








ritory. It is even possible that those with knowledge 
sntly found in Mithraic 





temples in G 





House” (domus divi- 








than of the sky, although he latter aspect of his character seems never 
to have been wholly forgotten. The hall of Odin played a prominent 
part in pre-Chrit 
the conception of entry into his realm was a limited 








n religious symbolism in S 





via, and although 
ne, reserved 





for kings and heroes and dedicated warriors, it came 





9 form an essen- 
of the 





tial part of funeral imagery in both the art and literatur 
Viking Age. At that time small bands of fighting men, living as war- 
riors, raiders and traders, went out with their leaders, bound by strong, 
oaths of loyalty to each other 
by certain ceremonies and rituals in honour of Odin, the god to whom 
oaths were sworn and to whom toasts were drunk. This is reminiscent 





in at their head, united 





of what we know of the Mithraic community and presume to have 
been its character in Germany. Certainly the relationship between 
Mithras and Wodan is a subject provoking many question 
which would seem to merit further consideration. 
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BAGA AND MIORA IN SOGDIANA 





ar, the 





In the Sogdian Ca fenth month of the year, Baykdnic, 
does not contain the name of Mira as in other Middle Iranian 
ndars, but bears instead the name Baya (By), the common 
ning of which in Sogdian is ‘god, lord, gentleman’ (etc), J. 






mes 
Marquart argued that Baya was simply an alternative name for 
Midra, thus implying that Mira was considered the God par 
excellence by the S 
BSOAS, W.B. Henning however claimed that there was evidence 
for the existence of a Sogdian deity Baya, who supposedly played 
role as the promoter and protector of 
identical to Mira but closely assoc 
surpassing him in popular esteem in some 
According to Henning, the Sogdian god Ba 
tive point of view, identical to the Vedic god Bhaga who 
plays a minor role as one of the six Adityas in the Rigveda, 
Should Henning’s claim prove to be valid, it would provide a strong 
argument for dating the main traits of the system of the Vedic 
Adityas, hitherto considered a specifically Indian development, 
back 0 the Proto-Indo-Iranian Period and would thus have con- 
siderable consequences for the prehistory of Iranian Religion and 
for the study of the origins of Mifra-worship. 

Henning’s argument for the existence of a Sogdian marviage god 
Baya was mainly based upon a novel etymology of an et 
Sogdian expression, which he rightly associated with marriage. The 
expression in question occurs in several variants of two main types. 
The first type, represented by Manichacan Sogdian py'nypi kr'kw 
and its Christian Sogdian equivalent by'nypé qt(y), has an internal pé, 
while the second type, represented by Manichaean Sogdian fy'n'ysp 
“krty and Christian Sogdian by'nyspqty is characterized by an internal 
Sp. Since only the transposition of p¥ into sp (and not of jp into ps) 





yedians", In an article published in 1965 in the 











marriages and who was not 
|. perhaps even 





ed with hi 
rts of Central Asi 
was, from an histori 








comp: 

















' Josef Marquart: Untersuchungen zur Geschichte yon Eran. Vol. |, Gittings 
1886, p 6 9 Vo. 2 Leip 1905, pp. 132 13549, 
B, Henning: A Sogdian God. In: BSOAS 28, 1965, p. 
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is attested in Sogdian, Henning suggested that pi should be considered 
to be the primary form. The fi 
By'nyps Kt'kw (ete.) comes from the Iranian *krtaka-, the past 
participle passive of the Iranian verb *kar-, “to do, to make’, which 





al part, Ar’kw (etc.), of the expression 


according to Henning in Sogdi not only have the normal 






passive meaning “don 
‘act of making, action of maki 





, made’, but may also indicate the noun of action 





Yet in Henning’s interpretation of the first part of the expression, 
ic. of By'nypé- (etc.), a number of difficulties arise, Henning was 
quite correct in considering y'nyps to be a compound consisting 


of 





n adjective By'ny, a der 





jon from Baya-(f}-), and of a substantive 

ps. Rather questionable, however, is his contention that fy'ny Was 
god, Lord, gentleman’ 

supposed Sogdian deity Baya By- 





not derived from the common noun faya(p 
(ete.), but 
Thus y'ny would not have the expected meaning of ‘divine, lordly. 
gentlemanly’ (ctc.) but would rather mean “pertaining to Baya”. Even 
more doubtful is Henning’s deri 





ie from the name of 








tion of ps from the Avestan pisra- 





an implement employed in smelting or welding meaning perhaps 
‘smelting oven’ or ‘smelting pot’, which led him to postulate a meaning 
for pi, al 
4 smelting pot and a union, Seen from this point of view, I 
interpretation of the compound fiy'nypé as “Baya-union’ (referring to 
the supposed god Baya) and that of the entire expression fy'nypi 
At'kw as “Baya-union-mak 
earlier proposal, made 





of “unior 





jough there is considerable difference between 





pning’s 





needs 10 be reconsidered. Indeed his 








1945, linking p§ to Iranian puOra-, “son 
is to be preferred, especially since pf in the meaning of son" is well 
attested in a number of Sogdian compounds 

As a matter of fact, fy’nypi is cle 





ly similar to the expression 
By'ny BRY, found in the introductory formula of Letter No. IIL 
of the Sogdian Ancient Letters, in which the recipient is addressed 
by his wife with the words: ‘R fyw xwt'w By"ny BRY zny8%, ‘to 
the gentleman and master, the fy"ny BRY Zanédit’, whereby BRY 
is simply the Aramaic ideogram commonly used in the Sogdian 
National Script in the place of the phonetically-written z'tk ‘son 
Thus, By'nyp§ (as well as fy"ny BRY) must have had a meaning 
such as either “divine son, lordly son, gentlemanly son’, etc., oF 
son of a divine (being), son of a lordly (person), son of a gentlemanly 
(person), ete 














> Idem, BSOAS 11, 1945, p, 486 £ 
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If we were to postulate a meaning of ‘son of a divine being’ for 
By’nypi, we would have a striking parallel to the Bactrian title bagopouro 
(¢1c.) ‘Son of God’, which occurs in the phrase Sao bagopouro “King and 
Son of God’ on the inscription of Kaniska at Surkh Khotal. Yet if we 
were to interpret the Sogdian expression fy'nyps ki’kw as meaning 











‘the making of a son of a divine (being) 





then the question arises, 
how such an expression came to be associated with the idea of 
marriage in Sogdian, At this point, it might be appropriate to 
consider some ethnographic evidence for marriage customs in Central 
Asia, In the Chuf Valley of Tadzikistan, the bridegroom is still today 
the centre of attention throughout the marriage festivities. At the 
time of the actual wedding the newly-wed husband is given the 
title of Sah, “King”, a title which he retains during the subsequent 
days of feasting. While the groom himself has a relatively passive 





role in the celebrations, his wishes are made known through a 
or of Order’) 
The Jah can instruct his fasau/ to inflict punishment upon anyone who 


specially appointed assistant called jasau! (Administra 





fails to show him proper respect or otherwise displeases him, Similar 
customs are known throughout Central Asia, whereby the newly-wed 
husband is almost invariably called sah, The same custom is even 
practiced in Northern India among the Rajputs and those ethnic 





groups strongly influenced by them, where, however, the bridegroom 
bears the title of réja 

In view of the fact that a custom of naming a newly-wed husband 
&@h und treating him like a king, is almost universal among the 
Iranian-speaking peoples of Central Asia, it should hardly cause 
surprise 10 find a comparable custom among the ancient Sogdians. 
Thus it seems very plausible to interpret the Sogdian expression for 
marriage fy'nypé kt’kw as indeed containing an imperial title f; 
and as meaning “the making of a son of a divine (being)” 
the making of an emperor”, As the passage of the Sogdian Ancient 
Letters mentioned above seems to suggest, the compound fy'nyps 
may have come to denote husband in general in Sogdian, at least 
in a figurative sense 















Henning’s conclusion, however, was also partly based on the 
association of Baya and Mira in the phrase ZKn Byy ZY ZKn 
myér’ nB'nty L” pry6'nk’m..., ‘by Baya and by Mira, I shall not sell 
her...’, found in the Sogdian marriage contract from Mount Mugh 
(Nov. 4, R 10-12). However the formula with which the phrase 
begins has as such little to do with marriage but must rather be 
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considered to be a kind of oath formula. In this context it would 
be more plausible to interpret Baya(f;-), which as a common noun 
means ‘god, lord, gentleman’ (etc) as here simply signifying God 
par excellence. If this is correct, then the association of Baya with 
Mira can be compared to that of Ahura Mazda with Midra in the 
archaic Avestan formula Mira Ahura barazanta, “Mira and Ahura 
(Mazda), the ited ones”, in which, as is well-known, the inverse 
word order is due to rhythm and does not ret 
predominance of Midra 

ince this study has shown that there is no evidence for the 
existence of a special Sogdian god called Baya and related to the 
Vedie Aditya Bha ing the interpretation of the 
name of the Sogdian month Bayakinic, and its significance for the 
study of Midra in Sogdiana, again becomes open. The developments 











1a hierarchical 











a, the question 


in Sogdian religion, as has been shown in recent investigations by 
H. Humbach, followed a very complicated and highly intricate path 


* Helmut Humbach: Vayu, Siva und der Spiritus vivens im ostiranischen Syn 


keretismas. In: Momumentum HS. Nyberg. Vol. 1, Teheran-Ligge 1975, p. 397-409, 
pl XLVI (Aeta Irani.) 








ELEONORE DORNER 
DEUS PILEATUS 


Seit Mithras in Kleinasien und Europa verehrt wurde, triigt er 
auf allen Darstellungen, die uns von ihm bekannt sind, eine Kopf- 
bedeckung, die sich aus einer steifen kunstvollen persischen Tiara 
(stépa) in eine weichfallende Matze wandelt, die man allgemein als 
phrygische Matze zu bezeichnen pflegt, Dieses Attribut ist so charakte- 
ristisch geworden, daB Wést schreiben konnte: .,Die phrygische 
Mize vertritt den deus pileatus”*. Keiner der rémischen von den 
Griechen dbernommenen Gotter hat einen derartigen Kopfschmuck 
Jupiter und Neptun werden mit wallendem Haupthaar dargestellt, 
nur Mars trigt als Kriegsgott einen Heim, Merkur dann und wann 
einen Reischut oder einen Fligelhelm. 

Im allgemeinen scheinen die RSmer von den Griechen die Abneigung 
gegen cine Kopfbedeckung dbernommen zu haben, die eigentlich nicht 
recht erklarbar ist, wenn ma 
den Mittelmeerlindern denkt. 
kommt in dem spdttischen Urteil des Herodot zutage 




















n die intensive Sonnenbestrahlung in 





ablehnende Haltung der Griechen 


“Nun sind die Schiidel der Perser so schwach, daB man schon 
mit einem kleinen Ste 
aber so hart, daB man sie mit einem Stein kaum entzw 





ichen ein Loch hineinwerfen, die der Agypter 





schlagen 
kann, Das kommt davon, sagte man mir, und ich glaube ¢s wohl, 
da die Agypter sich von klein auf den Kopf scheren. Davon wird 
der Schidel von der Son 

die Haare nicht aus; denn nirgends diirfte man anderswo so wenig 
Kahlképfe finden wie in Agypten. Davon also kommt es, dab die 
Keypter so harte Schidel haben; und daB die der Perser so schwach 
sind, kommt davon, daB sie von kleinauf den Kopf bedecken und 
Filzmitzen tragen” 





so hart, und deshalb fallen ihnen auch 





Den Griechen war die Filzmitze zwar bekannt, aber sie wurde nur 
von Bettlern, Greisen, Schiffern, Kranken und Landarbeitern getragen 
und als Pilos (nthos) bezeichnet. In den wohlhabenderen Schichten 





setzte man bei Kingeren Reisen cinen breitrandigen Hut auf, aber 
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man bedeckte niemals sein Haupt auf einem Gang durch die Stadt 
Ein Pilos wire eine unwiirdige Kopfbedeckung fir einen Gott gewesen 

Wenn wir in der griechischen darstellenden Kunst Personen mit 
ciner Kopfbedeckung begegnen, so handelt es sich daher meist um 
solche, die als Orientalen ausgewiesen werden sollen, wie zum Bei- 
spiel Paris, der als orientalischer Prinz kenntlich gemacht wurde, 
ritselhafter ist ¢s schon, warum sie Orpheus trigt. Begegnen wir 
Odysseus mit dem Pilos, so bedeutet das, da er sich un 
Schiffsvolk auf seinen Irrfahrten bewegt. Die phrygische Maitze nimmt 
aan Beliebtheit bei den Schiffsleuten um das Mittelmeer zu und hilt 
sich als charakteristische Tracht bei ihnen bis in das 19. Jahrhundert 
hinein, Auch die Dioskuren, die von den Schiffern verehrt werden, 


er dem 











werden oft mit einer Miltze bekleidet dargestellt? 
Wir begegnen dem Gott Mithras auf kleinasiatischem Boden in 
den Reliefdarstellungen und Skulpturen des Kénigreiches Kommagene 
in persischer Gewandung. Auf der Sockelanlage Il in Arsameia 
trigt er eine kunstvoll verzierte persische Tiara. Die Matze ist hoch 
und steif. Die oberste auf dem Relief fehlende Spitze fiel nach vorne 
Auch auf dem Nemrud Dag finden wir ihn auf dem Dexiosis-Relief 
zusammen mit dem KGnig Antiochos mit cinem Kopfschmuck abn: 
licher Art bekrdnt. Auf beiden Reliefs erscheint hinter der Tiara dic 
Sonnenscheibe. So handelt es sich um eine Kombination des von 











dem persischen Mithras und dem von einem Sonnet 

Kopfschmuck* 
Unter den Gotte 

chos in riesiger Monumentalitat auf der Ost- und Westterrasse des 





\gott_getragenen 





talten, die nach dem Willen des Kénigs Antio. 


Nemrud Dag thronen, ist Mithras als persischer Gott unter d 





rigchi- 
schen Gotter aufg 
Wird in der Inschrift als Apollon-Mithras-Helios-Hermes bezeichnet. 
Auch die griechischen Gotter Zeus und I 
als Zeichen ihrer Verschmelzung mit den persisch 


jommen worden, ja mit ihnen verschmolzen und 








akles tragen nicht nur 
n Gittern deren 
Namen, (Zeus-Oromasdes und Artagnes-Herakles-Ares), sondern eber 
falls eine hohe kegelfrmige Kopfbedeckung und den persischen 
Le afien Gestaltung der auf den 
Thronsesseln sitzenden Gottheiten und trotz der Verwitterung noch 
gut erkennen kann. Hinter dem Haupt des Mithras fehlt die Sonnet 











rock, wie man ihn trotz der block 
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scheibe, wie sie auf den Reliefs sichthar war, und daher konnte man 
bei den herabgestirzten KSpfen im Zweifel sein, welcher dem Kénig 
und welcher dem Mithras zuzuordnen war; denn auch der Kénig 
trigt die hohe Tiara 

Der Kénig mu auflerordentlichen Wert auf die persische Tracht 
gelegt haben; denn er yerordnet in der grofen Kultinschrift von 
Arsameia, daB die Priester an den monatlichen Geburtstagsfesten 
des Knigs Mithradates und 





n seinen eigenen “unter Anlegung von 
persischer Kleidung, die den Priestern unseres Geschlechtes meine 





Gnade und die viterliche Satzung angelegt hat""*, alle Statuen m 
goldenen Krinzen schmicken und die Opfer vollzogen werden sollen, 
Da wir wissen, wie groB die Abneigung der Griechen ge} 
Kopfbedeckung war, hat es vielleicht groBe Schwierigkeiten bei dieser 


Verordnung gegeben, vergleichbar etwa mit der Einfihrung des Hutes 


n cine 





durch Atatiirk in der Tiirkei, die sich in unserm Zeitalter vollzogen 


At. Als die Romer das KGnigreich Kommagene aufldsten und seine 





Tradition aufgegeben wurde, verschwanden auch die fremden Gétter- 


namen der griechischen Gottheiten Zeus und Herakles. Nie wieder 





trugen sie die persische Tiara 
Umgekehrt streifte Mithras alle griechischen Namen ab, Er er- 
scheint im rdmischen Pantheon in eigener Person, dem Gott Helios 





briderlich zugeordnet, die persische Matze auf dem Haupt 

Leider liegt die Zeit, in di 
in Kommagene ein Mysterienku 
fir uns noch im Dunkeln, Auch auf dem Hohepunkt seiner Verehrung 
kdnnen wir nur wenige zeitgendssische Quellen zu Rate zichen, da 





sich aus einer Verehrung des Mithras 





im rdmischen Reich entwickelte, 








die Briuche und Satzungen, so auch die Aussagen tiber sein Wesen 
streng geheim gehalten wurden. 

Uber die Darstellungen als Felsgeborener, als Sti 
Helios beim Géttermahl ist viel geritsel 
uffallendes Kennzeichen ist dem Gott auf allen Darstellungen ver- 
blieben:: die Matze. Auf den Denkmiilern der rémischen Kaiserzeit 
hat die Kopfbedeckung des Mithras keinesfalls mehr die hohe steife 
Form der Tiara, keine Wangenlasch 
Kommagene; ¢s ist die weiche, wollne Miitze mit dem nach vorne 
pfel geworden, wie sie noch jahrhundertelang die 
Schiffer an den Kiisten des Mittelmeeres trugen 

Es ist nun auBerordentlich schwierig zu unterscheiden 





ter oder mit 








worden. Ein Kleines, aber 





en und Schmuckzeichen wie in 





herabfallenden 





+ bd. 8,46 
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|. ob diese Miitze cine Erinnerung an die persische Kopfbedeckung 
der Magier ist und dem Gott als Herkunfisbezeichnung verbleibt: 
ob Mithras schon bewuBt die weichfallende Miitze trigt, die dem 
rOmischen Sklaven bei seiner Freilassung verlichen wurde; 
3. ob wir hier eine Anknipfung an den altitalischen Pileus haben, 
von dem man auch diese den Sklaven verlichene Miitze herleitet 
Auch Gber die Herkunft dieses altitalischen Pileus. besteht-noch 
Keine Klarheit. Helbig neigt zu der Annahme, daB diese asiatische 
Kopftracht an Italien durch die Karthager vermittelt wurde® 
Ein wichtiger Hinweis fir uns ware die exakte Bezsichnung der 
Kopfoedeckung in den Quellen und in der Literatur, aber schon 
seit friher Zeit ist die Benennung dieser Miitzenform, niimlich 
Tiara-Phrygium-Pileus, auBerordentlich schillend, und die Historiker 
unserer Zeit haben trotz aller umfassenden Vergleiche die Frage 
der Herkunft, Verbreitung und Beliebtheit nicht lsen kénnen. Vor 
allem ist unklar: Wann dbernimmt Kleinasien die Miitze von den 
Persern und seit wann wird diese Mitze als ,,phrygische” bezeichnet? 
Und weiter ; warum dbergibt man den Freigelassenen cin 
der man sonst so wenig Gebr 




















Maize, von 








ich macht? Ist es cine altitalische 
Tradition oder cin orientalisches Zeichen der Standeserhdhung, 
Schramm weist in seiner Unters 





hung nachdriicklich auf diese 
Schwierigkeiten hin, wenn er schreibt: “Die Wérter Mitra und Tiara 
sowie die an ihrer Stelle sonst noch benutzten Bezcichnung. 
Wortgeschichte und 
sind daher mit Vorstellungen verkdpft, die daraufhin gemustert werden 
Iiissen, ob diese noch nachwirken oder bereits vergessen sind. Anderer: 
seits beweist der gleiche Name noch nicht, daB auch das Gleichbe- 
hannte zusammenstimmt. Mit MiBverstindnissen und gewaltsa 
Namensibertragung ist zu rechnen. 

Wenn der Name wechselt, kann die Form beibehalten werden 
Umgekehrt gibt. das Beibe des Namens keine Gewahr dafiir 
daB nicht die Form der Kopfbedeckung sich wandelt. Das kann 
durch die Mode, durch den Zeitstil, durch das Bedirfnis nach ge 
steigerter Pracht bedingt sein, aber auch tiefere Griinde haben 

Auf jeden Fall sind sich Helbig und Schramm einig, daB es sich 
bei der phrygischen Miitze um eine Abart des hohen zylindrische 


haben 








le ihre — zum Teil sehr weit zurtickfahrend 








ner 

















* W. Helbig, Cher dem Pilews der alten Ialiker. Sits 
Wissenschaften Minchen, 880, S. $44, 





gsteriche der Akademie der 





Perey E. Schramm, Herrschafsseichen and Staatssymbolik. Schriften der. Mom 
‘menta Germaniae histrica, Stuttgart 1954. S, 51 
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Hutes handelt, der im Alten Orient in vielen Abwandlungen nachzu- 
weisen ist. Bei Helbig ist das Problem des Mithras als deus pilearus 
vollkommen ausgeklammert. Er fihrt keine der Mithrasdarstellungen 
als Vergleich an 

Ebenso streift Brandenburg nur fiichtig die Mithrasmiitze in seinen 
‘Studien zur Mitra”. Er fihrt in auBerordentlich genauen Vergleichen 
den Beweis, daB die Mitra bei Homer noch ein Panzergurt ist, dann 
seit den frahen griechischen Lyrikem eine Kopfbedeckung der Frauen 
und Orientalen. thre Herkunft ist der Orient, es waren die mannig. 
fachen aus TUchern hergestellten, gewickelten Hauben. Brandenburg 
beschlieBt seine Untersuchung mit den Worten 

‘Spiitestens seit der frihen Kaiserzeit wurde die Mitra 











n auch 
mit Tiara und Kidaris, anderen typisch orientalischen Kopfbedeckun- 
gen, die spaiter auch Phrygium genannt werden, gleichgesetzt”*, Mit 
dem Wort pilewm und phrygim beschaftigt sich Brandenburg ledig- 
lich auf 





cite 63. seiner sorgfaltigen Untersuchung. Er schreibt dazu 
“Vergil endlich versteht unter Mitra die typisch asiatische Kopfbe 
dex Here Quellen ausschlieBlich die Namen Tiara 
Kidaris und Kyrbasia dberliefern. Maconia mentum mitra crinemque 
madentem subnixus heiBt es bei ihm Aen. 4, 216 und Aen. 9, 616 sagt er, 
habent redimicula mitrae; damit ist die Tiara beschrieben, deren 





ung, flir die uns i 


fiber die Wangen herabhingen 





Laschen unter dem Kinn zusammen 
rvius zur Stelle und ihm folgend Isidor 
erkliren dann auch die Mitra als pillewm Phrygium, d.h. Tiara: (Serv 
Aen. 4, 216) nam utebantur Phryges et Lydi mitra, hoe est incurvo 
pilleo, de quo pendebat etiam buccarum tegimen: (ebd. 9, 613) habent 


gebunden werden konnten. 





redimicula mitrae illud dicturus fuerat, habetis in pilleis redimicula 
quod convertit in vituperationem maiorem dicens “religatas habetis 
mitras", nam pillea virorum sunt, mitrae feminarum .... mitra autem 
19, 31) mitra est pilleum Phrygium, 
caput protegens ... redimicula autem sunt quibus mitra alligatur, Pilleum 
‘autem ut praediximus a pelle erat, nam mitra ex lana est.” Dazu Anm. 44 
Vegl. Juv. 6, 516 : Phrygia vestitur bucea tiara: Schol. ad loc. : Sacerdotis 
habitus, tiara nam galea sacerdotis est, quae per malas veniens mento 
subligatur. tiara est, frigium quod dicunt; Serv. Aen. 7, 247; tiaram 
pillewm Phrygium dicit; Jord. Get. 11,71 : tyaris, quos pilleus alio nomine 
‘muncupamus, 





proprie Lydorum fuit; (Isid. 01 


Hugo Brandenburg, S 
der Antke, Miinster 1966, S. 179. 





or Mitra. Beurdige zur Watfen- und Trachtengeschichte 
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Vorher zitiert Brandenburg auf S. 59, Anm. 29: “Isid. orig. 19, 31, 4 
‘mitra est pilleum Phrygium (sic!) caput protegens, quale est ornamen 
‘tun capitis devotarum” 

Aus diesen yon Brandenburg angefuhrien, verhaltnismaBig spiten 
Schrifistellern und ihren Kommentatoren laBt sich nicht erkennen, 
seit wann es zu der Austauschbarkeit oder Vermengung der ver- 
schiedenen Ausdriicke flir die Kopfbedeckut 

Schramm widmet dem Begriff der phrygischen Miltze nur einen 
kurzen Abschnitt, Er schreibt Uber die Entwicklung der pipstlichen 
Haube :**Man vermutet, da 
im 6, Jahrhundert erfol 











kam. 











die Einfahrung des papstlichen camelaucum 
sei ...... Bei der nichsten Erwahnung triigt 
diese Haube den Namen phrygium (frigium), also ,.Phrygische Mitze,”” 
Bei dieser handelt es sich um eine Abart der hohen zylindrischen 
Haube, die im alten Orient in vielerlei Abwandlunj 
Neuzeit nachzuweisen ist. Solche Spitzmitzen waren auch Griechen 
und Rémem bekannt, die sie Tiara oder pileus nannten, “Phrygisch” 
hie sie, wenn ihre Spitze nach vorne kippte. In dieser Form wurde 
sie schlieBlich als Ze 
des freien Mannes Aber auch der Gott Mithras findet sich 
meist mit dem an sein Herkunfts! 
m zitiert zu diesem Satz anschlieBend Seneca, de bene- 
ficiis V1 c, 31, daB namlich diese Mtze bei den Phrygiern, vor allem 
von den Priestern und K@nigen getragen wurde®. 









n bis in die 





sie auch in Rom getragen, und hier 











nd erinnernden Phrygium dar: 





gestellt.” Schr: 


Aus diesem Satz kénnte man schlieBen, daB Schramm bei dem 


‘Herkunftsland” des Gottes Mithras nicht das ferne Persien, sondern 





Kleinasien meint. Denn Plutarch zufolge lernten die Romer Mithras 
zuerst durch die Seeriuber aus Kilikien kennen, Pompeius h 
Anzahl von Kriegsziigen gegen diese Piraten unternommen, die Plutarch 
er yon ihnen sagt: “Auf dem lykischen Olymp 
feierten sie fremdartige Opferdiens 
denen der Mithra 





cine 


beschreibt und wobs 








und geheime Mysterien, von 





noch heute blaht und eigentlich erst durch 





sie verbreitet worden is 

Es lieB sich bisher nicht feststellen, in welcher Darstellung der 
Gott dort yerehrt wurde, ob damals nur Priester und Kénige die 
Miitze trugen oder auch schon einfachere Leute. Eigentiimlich ist 
es ja, daB die phrygische Mize spater vor allem yon den Seeleuten 
getragen wurde. 








Schramm, 3.0. S. 52 





Plutarcho 
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Bei der Untersuchung des Unterschiedes zwischen der alten Bezeich- 
nung camelaucum fir die papstliche Haube mit der neuen Bezeich- 
nung phrygium stellt Schramm fest, daB nur der Name, nicht die 
Form gewechselt hat. Noch einmal dndert sich die Bezeichnung; 
denn seit der ersten Halfle des 9. Jahrhunderts heift das frigium 
der Haube fortan geblieben, 
Sie wird dem Papst ganz am SchluB seiner Weihe von einem Laien 
niederen Grades aufgesetzt. Sein Sitz und seine Hi 


die zusammen den Papst aus seinem Klerus herausheben. Daher 
kann es in der Zeit des Papstes Formosus (891-96) heiBen : in sacra- 


tissima beati Petri sede pileatus resplenduit 

Wir haben keine Anhaltspunkte, daB die Angehdrigen des Mithras 
kultes die phrygische Maize trugen, nur da der oberste P 
der pater patrum, damit bekleidet war. Er ni 
im Mithrasdienst als der irdische Stellvertreter des Gottes cin, weshalb 





bereits regnum, und dieser Name 





be sind es dann, 


















ymt_den hdchsten Rang 


er in der fir Mithras typischen Kleidung auftritt. Im Mithreo di 
Felicissimo in Ostia zeigt das Mosaik seine Attribute: die Sichel 
des Saturn, Stab und Ring und vor allem die phrygische Mitze, dic 
die ihn als weisen Meister kennzeichnen. 

‘Auf jeden Fall kann die Kopfbedeckung 
gegentiber der griechischen nur cine Aufwertung erfahren haben. So 









in der rémischen Welt 





wird die Géttin Libertas, die Freiheitsg6ttin meist mit dem .,pileus 





libertatis’” in der Rechten Ireichen Miinzen, die 
nach der Ermordung Cae 
cinen Seite den Kopf der Libertas, auf der anderen die Képfe der 
er die phrygische Miitze 
zwischen zwei gekreuzten Dolchen. Vielleicht bekundeten sie mit 
diesem Symbol ihre Verbundenheit mit den befreiten unteren Schich- 
ten"! 

Allein die Darstellung der phrygischen Matze muBte den Menschen 
der Antike und vor allem den Mithrasanhiingern etwas bedeuten 
vielleicht ein Symbol dafiir sein, daB in der religiésen Gemeinschaft 


argestellt, Auf za 
en wurden, sehen wir auf der 





ars. geschl 





Caesarmrder Cassius und Brutus, dau 








des Mithras alle Mitglieder fratres sind, wie unterschiedlich die Rang- 
und Standesstufen auch sein mégen. 
Einer volkstiimlichen Auslegung zufolg 


ging die franzésische Jakobi- 





nermiitze von der phrygischen Matze aus, die von den Schiffsleuten 
am Mittelmeer getragen wurde. 1792 wurden die in Marseille be 
Durchfiahrung des Aufstandes nach Paris 





freiten Galeerensklaven 2 


Kock, RE. S. 
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gebracht. Ihre roten Wollmiitzen, mit diberfallendem Zipfel und der 
dreifarbigen Kokarde geschmiickt, wurden rasch beliebt und zum 
Zeichen der Revolution. Schramm gibt eine andere Erklarung: ,,Jn 
Rom galt die phrygische Miitze als Zeichen des freien Mannes — daher 
Konnte sie auch yon der Franzésischen Revolution aus der Schublade 
der Gelehrsamkeit hervorgeholt und zum Symbol der Freiheit gemacht 
werden” #2 

Jedenfalls blieb die phrygische Mate bis auf unsere Tage in 
Frankreich Staatssymbol, Auf den franzdsischen Minzen schreitet 
die Personifikation Frankreichs oder der Freibeit mit der Jakobiner- 
miitze im gel6sten Haar. Wahrscheinlich von Frankreich abgeleitet 
finden wir im Staatswappen von Argentinien ebenfalls die phrygische 
Miitze, aber der sich zwei Hande zum Schwur vereinen 

Nicht nur cin beildufiges Attribut der Mode ist die Miltze. Es 
haften ihr Vorstellungen und Anschauungen an, die viel tiefer im 
Denken der Menschen verwurzelt sind, als es bei oberflichlicher 
Betrachiung scheint. Die Tarnkappe, die Narrenkappe, der Doktorhut 
der Hut GeBlers auf der Stange — man kénnte die Reihe noch lange 
fortsetzen, und Gberall liegt cine tiefere Bedeutung zugrunde. Der 
Hut zeichnet seinen Trager aus, sei es, daB er ihn erhoht oder herab- 
Setzt. Mehr als man denkt, beschiiftigt das Problem ob ,,mit oder 
‘ohne Hut” die Gemater der Menschen. Seitdem sich die Griechen 
bewuBt von den Persern durch die Mi8achtung ihrer Kopfbedeckung 
zu unterscheiden suchten, hat die Maze noch haufig zur Differenzicrung 
beigetragen, 

Es ist merkwardi 
noch verhaltnismaBi 












































daB der Bedeutung des pileus im Mithraskult 
wenig Beachtung gesch 





kt worden ist. Helbig 


aber schreibt schon 1880; ,,.Nehmen wir das Kreuz aus, dann dirfte 


schwerlich ein Symbol so viele verschied 
haben wie die alte asiatische Kopftracht 





ne Richtungen verkérpert 





Schramm, 20. S. $4 
> Helbig, 0, S. 552. 





FRIEDRICH KARL DORNER 
MITHRAS IN KOMMAGENE 
Welche Rolle Mithras in Komma; spielt hat und welche 


Bedeutung Kommagene flr die Ausbreitung des Mithraskultes in 
aller Welt zukommt, dariber kann heute noch kein abschliessendes 








Urteil abgegeben werden. Ich méchte aber behaupten, dass wir erst 
am Anfanj 
Indessen; Mithras war die Schliisselfigur bei meiner Entdeckung 
stadt Arsameia am Nymphaios! Als mir an 
e 1951 bei unserem 


unserer Erkenntnisse stehen ! 





der kéniglichen Resider 





einem besonders heissen Sommertag im Jah 
ern in dem Kleinen Dorf 
m ,,fesim tasi”, dh. einem ,,Bildstein™ erzihlten 
der von ihnen auf dem Sadhang der nahegelegenen Eski Kale von 
Eski Kahta freigelegt 
mich dort im wahrsten Sine des Wortes Mithras erwartete. Es 
handelte sich, wie eine sofort unternommene Nachforschung ergab, 
um das Oberteil einer Mithras-Darstellung. Im Jahre 1953 konnten 
wir sogleich nach Beginn der Ausgrabungen das 

freilegen und — was noch wichtiger war — den urspriinglichen 








Anmarsch auf den Nemrud Dag die B 





Alut etwas von 





worden war, da ahnte ich noch nicht, dass 
















npassende Unterteil 


Aufstellungsort auf einer aus dem Felsen herausgearbeiteten dreistu- 
figen Sockelanlage lokalisieren (Sockelan 
Teil des Reliefs ist an der Basis noch die Halfte des Einsatzzapfens 


1). Bei diesem unteren 





erhalten geblieben, der in das dstliche Sockelloch hineinpasste. Mit 
einer Hohe von 50 cm ist dieser Zapfen grisser als sonst in Komma- 
gene iiblich, aber erklirlich, weil die gesamte Hohe des Reliefs 
immerhin 4, 39 m betrigt, also selbst flir kommag 
aussergewohnlich ! 

Wahrend der Krper der Mithras-Darstellung frontal wiedergegeben 
ist, schaut er selbst nach links, auf dem Kopf die tuipa 6p0i (Tiara 
orthe) mit der typisch nach vorn abknickenden Spitze sowie mit 
perlenbesetzten Kanten verzierten Wangenlaschen und Nackenschutz, 
geschmiickt mit sechszacki 
ausstrahlen; dazu auf der Tiara noch cin 8-10 cm breites Diade 
gestaltet als ein einfaches, mit Rauten und Rundscheiben verziertes Band. 
Uniibersehbar — und was mir bei dem ersten Anblick sofort die 
Deutung nahelegte — die Sonnenscheibe in tiefem Relief hinter dem 





nische Verhaltnisse 











Sternen, die von einem Mittelpunkt 
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Koplschmuck als ovaler Strahlenkranz herausgearbeitet. Der rechte, 
leicht vorstehende FuB ist ebenfalls im Profil gesehen, wahrend der 
Kiinstler den linken FuB von vorn dargestellt hal, wobei die 
Knichaltung besonders auiMillt. Vor der Mitte des KOrpers liegt 
die linke Hand, angewinkelt und mit dem Baresman. Bei der Publika. 
tion des Reliefs hat John H. Young i 
darauf hingewiesen, dass die Hand, die das kleine Biindel mit Tama. 
riskenzweigen halt, ,.ziemlich ungeschickt wieder, 
Daumen mit dem Baresman parallel liege, der Zeig 
nach unten weise und daher die drei dusseren Fit 
hielten 

Werfen wir noch einen Blick a 
Auffallend ist der schwere Mantel, anscheinend cin aus Wolle ge- 
arbeitetes Kleiduhgsstick mit breiten Aufschligen an den Armeln 
m Hals mit einer Kordel 
geschlossen, von der man noch die Schlaufe mit den beiden herab- 


lockerte 





nserem Ausgrabungsbericht 





eben” sei, da der 









yer ausgestreckt 
er die Zweige 








ff das Kostilm, das der Gott triigt 


Der Mantel wird vorn offen 





ragen, ist obe 





hdngenden Quasten sieht und die offensichtlich rechts und links um 
‘zwei mit cinem Blitz verzierte, medai 
ist. Der Mantel verdeckt die sich an di 
den sogenannten Anaxyrides, die in niedrige Schuhe eingesteckt sind 






artige Schliessen geschlungen 





Fissen bauschenden Hosen 





Es ist offensichtlich, dass wir es hier mit einem in persischem 
Gewand dargestellten Mithras zu tun haben. Bemerkenswert ist der 
Aufstellungsort, der als Standplatz fiir dieses Relief gewaihit ist; er 
lie 





im ersten Halteplatz des Prozessionsweges, der in das Hierothesion 





g Mithradates I. Kallinikos fahrt. Bei der Bezeichnung 
Hierothesion” 





delt ¢s sich um eine bemerkenswerte, sprachliche 
Neuschépfung, die sich in etwa mit der Umschreibung ,,sepulkraler 
Kultbezirk” wiedergeben lisst. Dieses Hierothesion hatte bereits Mithra- 
dates 1. Kallinikos 


fiir seinen eigenen Leib geweiht, indem er des Ortes schonste 
Stelle umgrenzie, und er hat seinen herrlichen Kérper, der in 
allg 
schdnsiegend (kaAAivixos) gepriessen wurde, dieser Erde geweiht 
und der Seele unvergangliche Wesenheit in das ewige Haus der 
Gétter hinaufgeftihet”* 





meinem Ruhm bei Wettkiimpfen zu Ehren der Ahnen als 





“John H. Young in: F.K. Démer/Th. Goell, Arsameia am Nymphaios. Die 
cs Kallnikes von 1983-1956 (= Int, Forsch 
ras Relies sind Taf, $2 8 und C publizirt 


Ausgrabngen im Hierothesion des Mithra 

Bid, 23, 1963) 200. Die Fragmente des Mi 

fir Grundriss und Schnitt von Sockelsnl 
Arsamela a O. 41, Zeileo 28-38 





MW vel Plan 5. 
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Es ist unverkennbar, dass Sockelanlage II mit der Mithras-Dar. 
stellung innerhalb des Hierothesion einen dominierenden Platz ein 
nimmt, eine Feststellung, auf die spéiter noch eingegangen werden 
soll 





Nachdem die beiden Fragmente des MithrasreliefS im Jahre 1963 
tat und an ihrem urspriinglichen Platz auf der 
Plattform von Sockelanlage II aufgestellt werden konnten?, lsst sich 


auch heute wi 


wieder zusammenges 





eder etwas von der Majestit dieses Reliefs erahnen und 
ebenso von der tiefen Wirkung, die es auf die von allen Seiten auf 
das Hierothesion zustrémenden, zum KrOnungs- und Geburtstag der 


Konige eingeladenen Festgiste ausgedbt haben diirfte, an Festtagen 











die monatlich das ganze Jahre hindurch zu feiern vom KGnig angeordnet 
worden war (Abb. 1), 

Fir das Thema ,Mithras in Kommagene” ist die kirzlich von 
Helmut Waldmann publizierte Inschrift auf der Riickseite der Mithras- 





stele von besonderer Bedeu 





ung. Denn hier lisst uns Kénig Antiochos 1 
ny 
den 
mischt, flir reichlich gespendeten 


wissen, dass er fiir Mithras-Apollon-Helios-Hermes einen cig 









ygesetzt habe*. Dieser Priester hatte dafr Sorge zu tra 
dass fiir die Festteilnchmer ,.Tische mit angemessenen Speisen bel 
und Krige mit Wein, mit Wasser g 
Trank, bereitstehen” sollten 


Wie wir aus der Inschrift auf der Riickseite der Mithrasst 








erfahren und ebenso aus dem Nopos (Nomos), dem heilig 
fir das Hierothesion, das ich auf einer oberhalb von Sockelanlage II 
liogenden, kiinstlich geghitteten Felswand bei Sockelanlage III ent- 
deckte, gehdrte es auch zu den Obliegenheiten des amtierenden Priesters, 
an den Festtagen alle im Hierothesion aufgestellten und geweihten 
Hund die dazu 
mit goldenen Krinzen zu schmiicke 

Der Platz um Sockelanlage II reicht aber keinesfalls aus, um hier 
Volk die Festfeiern in der angeordneten Art und 
Weise zu erméglichen. Das Opfermahl und der festliche Umtrunk 


n Gesetz 











Altire, also auch Sockelanlay chérenden Reliefs, 











dem eingeladenei 





> Vel. AA 1965, 193. Einen guten Eindruck der beherrichenden Position von 
Sockelaa remittela die Farbphotographien 
in der von F.K. Dimer herauspepebenen Sondernummer KOMMAGENE der Zeit 
sehri| ANTIKE WELT (Zirich) 6, 1975, 41 Abb. 40 (Rckscite der Stele) und Abb. 42 
Worde 

* Die kommagenisch 





ge Il aut dem Sadhang der Eski K: 














isicht der Mithras-Darstllung). 
Kultreformen wnter Konig Mithrodates 1. Kallinikos und seinem 
Sohn Antiochos 1. (= Et. prél. aux Relig. Orientals dans Empire Romain 34, Leiden 
1973) 102 Z. 7807, 
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kénnen nur in den auf dem Plateau gelegenen Festriumen des 
Hierothesion stattgefunden haben. Wenn die FuBbéden in den Fest 
rumen, die wir wieder freigelegt haben, auch stark zerstort sind, geben 
sie uns doch noch eine Vorstellung von der kostbaren Ausgestaltung 
Sie waren mit Mosaiken ausgelegt, abwechslungsreich mit Miandern, 
Bordiiren mit Festungszinnen gestaltet, ebenso mit Wellenmust 
Perlstaben, Efeu- und Sigeblattmustern. Beachtlich ist die 
Anlage der Festriume auf dem Plateau mit 10,87%9,22 m und 13,85 x 
14,62. m, d. h. also gut 100m* und 203m"! Von dem Verputz der 
finde liess sich aus zahlreich aufgefundenen Resten der Nachweis 
fidhren, dass er farbig angelegt war und nach der Mode der damaligen 
Zeit Marmor imitierte 

Bei der Grabungskampagne 1967 konnte Wolfram Hoepfner nach- 
weisen, dass vor den Festrdumen noch grof 
erbauite Hallen 9 
si 


















. in dorischem Si 





igelegt waren, die von den Nebenriumen aus zu: 








ich gewesen sind®, 
Eine imposante, 7m breite Freitreppe filhrt auf die Hohe des 
Plateau, ausreichend um einen rei 


Te 






wungslosen Zu- und Abgang der 
fhmer an den Kultfeiern zu gev 
Art eines Propylon gestaltete Westhalfte des Plateau die Propylien 
in Athen Vorbild gewesen sind, ist cin sprechender Beweis fir den 
kulturellen Gestaltun; 


hrleisten. Dass fiir diese nach 











wwillen des kOniglichen Schdpfers dieses Hiero- 
thesion, von Mithradates I. Kallinikos* 

Wie haben wir uns nun die Ausibung der Kulthandlungen im 
Hierothesion des Mithradates Kallinikos vorzustellen? Ist der fur 
Mithras-Apollon eingesetzte Priester — durch die Inschrift auf der 
Riickseite des Reliefs bezeugt — verschieden von dem Priester, der 
fir den Kult des Kénigs Mithradates kos und mit ihm fur 
den seines Sohnes Antiochos Sorge zu tragen hatte? Eine definitive 
Beantwortung dieser Frage vermag ich noch nicht zu geben, wenn 
ich auch — nicht zuletzt auf Grund der iiblichen Gegebenheiten — und 
vor allem aus der Inschrift auf der Riickseite ihre Identitit annehmen 
méchte, Ist doch hier vom Kénig verfiig 
an der Gestaltung der kéniglichen Feste am 16. Audnaios, dem 
Geburtstag des Kénigs, und am 10. Loos, seinem Krénungstag, mitzu- 
wirken hatte. 

















dass dieser Priester auch 





* Icanbuler Miteitingen 19/20, 1969/1970, 261; vel den Plan mit Propylon und 
Abb. | 
Vel. Istanbuler Mitteihongen a. O. 2 





Festriumen 2 
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Natiilich liegt es selbst bei Annahme einer solchen Identitat durchaus 
im Bereich des Méglichen, dass neben den allgemeinen Kultfeiern 
auch solche “dem Mithras eigene oder eigentiimliche Opferhandlungen 
stattgefunden haben kénnen, wie Elmar Schwertheim vermutet, aller- 
dings mit der Einschrinkung, dass Art und Weise unklar bleiben”, 

Bei den Ausgrabungen in Arsameia am Nymphaios fanden wir 
als Oberflachenfund den oberen Teil eines weiteren Mithrasreliefs 
Dieses Fragment lag etwa 25m westlich von Sockelanlage III; den 
unteren Teil entdeckten wir iiber dem Steilhang, der die Eski Kale 
begrenzt". Beide Fragmente gehdren nach Ausweis der Dedikations. 
inschrift auf der Rickseite zusammen, die uns wissen lisst, dass 
Kénig Antiochos 1. diese Darstellung des Mithras-Apollon-H 
geweiht hat, eine Angabe, die uns berechtigt, den dat 























gestellten Herrscher 
als den Stifter dieses Dexiosis-Reliefs anzusehen 

Nach den Untersuchungen von Waldmann, die leider ein Zuviel 
an spekulativen Hypothesen bringen, so dass oft nicht mehr die 
Grenizen zwischen gesicherten Erkenntnissen und vagen Vermutungen 





mi erkennen sind, hat ein glicklicher Neufund, der hier erstmals publi- 
ziert wird, uns Gber die Mithras-Darstellung auf Sockelanlage IT neue 
Erkenninisse vermittelt 

John H. Young konnte bei der Publikation der in Arsameia am 
Nymphaios entdeckten Skulpturen von dem Fragment des Mithras 
Reliefs von Sockelanlage II nur folgendes feststellen 








Die ganze lin 
lei Spuren erlauben cinen Riickschluss auf die Haltung des 
rechten Armes der Gottheit. Ein Fragment, das unmittelbar 
II gefunden wurde, mag zur linken Si 
¢5 ist 58.em hoch und zeigt einen Teil der rechten 
Schulter mit einem Stick des Zepters, dazu vielleicht ein Stick- 
chen des Nackenschutzes. Auf Grund dieses Fragmentes muss 
die dargestellte Person zum Gotte hin nach rechts geschaut 


e Seite des Reliefs ist abgebrochen, und keiner- 






¢ der 














iihrt 





‘Zum Problem der Chronologie hat John H. Young dann ausgt 
Das Relief von Sock Il gleicht in keiner Weise irgend- 
einem Relief vom Nemrud Dag. Dem Thema nach kommt 











E. Schwertheim, “Monumente 
nummer KOMMAGENE a. 0. 65 
* Arsameia &. ©. 97f, mit Abb. 3 (Ricksete) und 2086 mit Zeichmung Abb. 30. 





Mithraskultes in Kommagene” in; Sonder: 


* Arsameia 3. 0. 203 
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ihm am nachsten das Relief von Antiochos und Apollon Mithras 
von der Westterrasse, aber die Figur des Apollon Mithras auf 
dem Relief von Sockelanlage II ist ihrem Gegenstiick auf dem 
Nemrud Dag sehr undhnlich. Sie findet ihre beste Parallele 
auf dem Nemrud Dag in den Kolossalstatuen, und es scheint 
sicher, dass die Kolossalstatuen die ersten Skulpturen war 











die auf dem Nemrud Dag ausgefhrt wurden; denn sie sind 
n Kalkstein gemeisselt, der weggebrochen wurde, um die 
en 


aus de 





grosse Terrasse zu bilden, Weiter erscheinen die hier getrag 
pe 

darauf schliessen lisst, dass das Relief entweder friher oder 
spiter ist als jede Arbeit auf dem Nemrud Dag. Sollte das der 
Fall sein, ist sie sicherlich frither. Fasst man alle Beweise 
eben : (a) Das 
Relief ist ein fridhes Werk aus der Zeit von Antiochos I. oder 





thischen Anaxyrides nirgendwo auf dem Nemrud Dag, was 








zusammen, scheint es zwei M@glichkeiten zu 





(b) mBglicherweise cin Werk aus der Zeit seines Vaters Mithra- 
dates I. Leider kénnen wir nicht definitiv beweisen, welche 
dieser Maglichkeiten die richtige ist ; aber in beiden Fallen handelt 
es sich wohl um eine Darstellung von Mithradates 1, Fir diese 





Annahme spricht cinmal der dominierende Platz, den Socke! 
anlage II innerhalb 
zum anderen die Tatsache, dass ... eine weitere Darstellung 
mit Mith 
ist. Es wire aber doch sehr unwahrscheinlich, zwei Darstellungen 
von Mithras mit Antiochos im Hicrothesion des Mithradates 
Kallinikos anzunehme: 





des Hierothesion eingenommen hat, und 





s und Antiochos im Hierothesion gefunden worden 








Nach meiner Ansicht spricht alles dafir, das Mithrasrelief in die 
Frahzeit zu setze 
I, Kallinikos dieses Hierothesion geweiht und ausgestaltet hat, d. h. 
in die erste Halfte des 1. Jahrhunderts v. Chr. Dass es sich in der Tat 


joch in die Zeit, als Mithrad 





moglicherweise n 





um ein Dexiosis-Relief zwischen Mithras und einem kommagenischen 
Kénig handelt, war nach dem Kleinen Fragment mit dem Endstiick 
des Zepters wahrscheinlich. Nun haben aber starke Regenfalle unter- 
halb des Steilabfalls der Eski Kale die Erde von einem grossen 
Block abgespilt; es handelt sich um das Obert 
Arms mit dem Ansatz der Schulter, aber die in Zickzackfalten der 
schwere Umhang herabhangt (Abb. 2). Man erkennt 
kurzirmligen Brustpanzers, der ganz dem Panzer des Kénigs auf 








| cines_rechten 








ul Teile des 
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Sockelanlagi 
beliebten Muster geschmiickt : schmale, diagonal verlaufende Bander 
bilden ein netzartiges Rautenmuster, In jeder Raute ist ¢ 
iger Stern, dessen Strahlen von einem Punkt in der Mitte ausgehen, 
und in jeder Ecke der Raute befindet sich wieder ein Punkt. Der 
Panzer muss aus Leder gewesen sein, und das Muster war wahrschein- 


TIL entspricht, ¢. h. er ist “mit einem in Kommagene 





sechs 








lich eingestanzt”, so hat John H. Young diesen Waffenrock des 
K6nigs auf Sockelanlage III beschrieben 
Dass dieses Fragment zu der Darstellu 





es kOniglichen Herrschers 
gehdrt, der in der Art der Dexiosis-Reliefs mit Mithras auf Sockel- 
die zeichnerische Rekonstruk 
verdanke (Abb. 3). Wie die Aufmessung 


anlage II dargestellt gewesen ist, bew 
tion, die ich Gerhard Brinn 
entspricht das Bruchstiick mit einer Gberdimen 








des Fragmentes zeig 





sionalen Grésse so genau der Darstellung des Mithras, dass an einer 
Zugehorigkeit dieses Oberteils zu der Darstellung eines kommagenischen 
Kénigs als Pendant zu Mithras nicht g 

Welcher kommagenische Herrscher kann mit Mithras auf diesem 
Dexiosis-Relief dar 
Frage ergibt sich mit einer gewissen Wahrscheinlichke 


zweifelt werden kann! 





estelltgewesen sein? Eine Beantwortung dieser 








wenn wir 
in die Diskussion das bereits erwahnte Relief mit einbezichen, da 
en 
n worden war, Wir hatten bisher 








tls Oberflichenfund, in 2wei Teile zerbrochen, an verschiedenen Stl 
des Stidhanges der Eski Kale 
aangenommen, dass diese Dexiosis von einer auf dem Siidhar 
nicht freigelegten Sockelan! 
suchung des Sidhangs 
keine andere Wahl, als 
Sockelloch von Sockelanlage II seinen Aufstellungsort hatte, das nach 
seinen Massen der kleinen Ausfilhrung dieses Reliefs woh! ent- 
spricht "4 





borg 





noch 








xe stamme, Nach der eingchenden Unter- 
It jetzt diese Annahme, und ¢s bleibt 
inzunehmen, dass dieses Relief in dem zweiten 








Bei der Publikation des DesiosivRelifs in Ars 
H. Young entechieden, den dargestelites kommagenische 
die Ausfthn 


Ha 4. 0, 2087 hat sich John 
Konig mit Mithradates 
). Indessen hat Young 








Kallinikos zu identifzicren (vel. beso 






rach einer intensiven Beschitigung mit den venchisdenen Formen der Tiara doch 
1 den Vorzug gegeben (vgl. AJA 69, 1964, 311): 
KOMMAGENE a. 0. 5. 






inet Identifikation mit Antioe 

tustimmend Jeg Wagner, in Sondermamm 
Arsameia 2. O. 20S 

» In die in Anlchoung an Joba H. Young vorgenom 

n Schuller mit dem Zept 

lunterhalb von Sockelanlage Tl gefunden wurde und dessen Masse eben 





ine Rekonstruktion it auch 
cingefligt, das unmittelbar 





das Fragment yoo der 





ena 
entsprechen (publiiert Arsameia & O. 202 Abb. 2 
Vel. Arsameia a. O. Plan $ 
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Bei meiner Verdffentlichu 
Dexiosis hatte ich g 
Auflallend ist die in den Massen bescheidene Darstellung, die 
Antiochos fiir sich selbst im Hierothesion seines Vaters an 
ordnet hat, cine fur die charakterliche Beurteilung des Sohnes 


der Inschrift auf der Mithras-Antiochos- 
eschrieben 











bedeutungsvolle Geste, die nicht zu unterschatzen ist"? 

Lasst sich also die Dexiosis mit Mithras und Antiochos der 
Sockelant 
kkeit der Schluss, in dem kommag 
neben stehenden Ri 
Antiochos I., also Mithradates I. Kallinikos zu vermuten, d. h. den 





II zuweisen, so ergibt sich mit zwingender Notwen- 





nischen KGnig, der auf dem 





d ief mit Mithras dargestellt war, den Vater von 





Herrscher, fir den das Hierothesion auf der Eski Kale geweiht 
worden war. 

Vielleicht ist es noch méglich, dass in der bisher noch nicht frei 
gelegien Fliche unterhalb des Steilabfalls auf dem Siidhang noch 
weitere Bruchstiicke des Knigsreliefs 









frzufinden sind. Wichtig waren 
Teile der kéni 
ies I. Kallinikos entsprechend den 


fir die Identifikation vor 
ist zu erwarten, dass Mithra 
Darstellungen auf den Manzen mit der sogenannten kappadokischen 





lichen Tiara, Denn es 





Tiara dargestellt_ gewesen sein darfte 
enh 
ces durchaus im Bereich des Mglichen, di 


Entsprechend den Srtlichen Ge 





n von Sockelanlage II liegt 
 zuniichst auf der Platt- 
form nur die Dexiosis zwischen Mithras und Mithradates Kallinikos 












‘aufgestellt war. Die zweite mit Antiochos und Mithras wurde viel- 
leicht erst spiiter hinzugefiigt, als Antiochos nach den Worten des 
Nomos bei Sockelanlage III das Hierothesion verschénte und erwei- 
terte, wobei er dann mit dem Kult seines Vaters auch ,,die berechtigte 





Teilhabe des eiger 

Wenn aber die Dexiosis-Reliefs von Vater und Sohn mit Mith 
ihren 
also einem besonders dominierenden Platz innerhalb des Hierothesion 
von Mithradates Kallinikos, méchte ich mein friheres Urteil nicht 
nur wiederholen, sondern sogar noch bekriiftigen und folgern, dass 
es sich nicht nur ,.um ein, 


n Gedenkens” verbunden hat! 








neinsamen Standplatz auf Sockelanlage I gehabt haben, 








sondern 





ingsvolle Geste” handel 





 drsameia a. 0. 98 
Vel. zu diesem Problem auch die AusfUhrangen von Jorg Wagner in: Sonder- 
‘nummer KOMMAGENE a. O. 55 mit Abb. 44. 
Vel. den Nomos in Arsameia a. O. Zeilen 66fT. und 9Sf7 
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wir 
von Kommagene vor uns haben, der nicht hoch genug gewertet werden 
kann, 
Die 
Wagner in dem Hinterland von Besni in Sofraz Ky gibt der Diskussion 
liber das Problem ,,Mithras in Kommagene” neue Aspekte. Denn 
gliicklicherweise ist nicht nur die Darstellung der Dexiosis nahezu 
tunversehrt erhalten geblieben, sondern auch die auf der Riickseite 
und den beiden Nebenseiten cingemeisselte Dedikationsinschrift ™ 
Die Stele, die jetzt im Museum von Gaziantep aufbewahrt wird, 





nen sichtbaren Beweis der Persdnlichkeit des Kénigs Antiochos I 





fickliche Entdeckung einer weiteren Dexiosis durch Jorg 











ist aus Basalt gefertigt und war anscheinend in einem Temenos fir 
den Kult der Kénige von Kommagene aufgestellt, die mach der 
Inschrift auf dem Nemrud Dag allenthalben im Lande eingerichtet 
waren (vgl. Z. 97), Wir kennen bereits cine Reihe dieser tepévn 
(Temene), also Heilig 
the 
von Gdtter- und Kénigskult gestaltet waren 

Nach der eindeutigen Interpr 





mer flir den KOnigskult, die mit den Hiero- 





a im Lande als eine eindrucksvolle Dokumentation der Einheit 








ion von Wagner gehért die Dexiosis 
von Sofraz Kéy an den Beginn der Reihe. Der mit der Strahlenaura 
dargestellte Gott ist nach der Inschrift (Z. Sff.) der (Gebete) erhdrende 
Apollon; ihm und seiner gattlichen Schwester, der Artemis Diktynna, 
hat Antiochos den Temenos geweiht, d. h. der Synkretismus gr 





hisch- 








persischer Religion ist von Antiochos I. noch nicht vollzo 
halt in seiner linken Hand nach herkdmmlicher Weise den Lorbeer- 
zweig, wihrend Apollon-Mithras-Helios-Hermes (so auf dem Nemrud 
Dag s. Abb. 4) und Mithras-Helios-Apollon-Hermes (in Arsameia am. 
Nymphaios) mit dem Baresman dargestellt ist 


n. Apollon 








Teh konnte das neue Dexiosie Relief mit Hebenswirdiger Erlaubnis des Ent 
Adeckerserstmalig bei dem Second International Congress for Mithraic Sti 





+ bekannt 





‘machen und in Diapostiven vorfaheen, Es ist inzwischen von Wagner in det Sonder 
‘nummer KOMMAGENE a. O. S4ff. publiziert worden (das Dexiosis Relief Abb. 77, 
die Inschrift Abb, 83 a-c; cine deutsche ( 
susfUheliche Publikati 
1976, 201. ersches 
Antiochos I. von Kommagene”). 

1S Vel die Aufstellang Arsameia 2 O. 8817; dazu kommen jetet noch die Helig 
tamer (seyévn) vom Caputla Aga (Diener, lt. Mix, 19/20, 1969/1970, 2476. Taf, 54) 
und auf der Akropolis von Seleukeia am Euphrat/Zeugma, entdeckt 1972 von J6 
Wagner; verdffentlicht in seiner Publkation » Seleukeia am Exphrat/Zeugma. Beihefte 
sum Tibinger Atlas des Vorderen Orients,Reihe B (Geisteswissenschaften) 10, 1976, 117M. 
Beide Reliefs stellen cine Dexiosis zwischen Antiochos und Herakles dar 





tzung der Inschrift S. S7{). Die 
e und Epigraphik” 20, 
Eine neue Temenos-Stele des K&nigs 





ist in det Zeitschrift fir Papyr 





J. Wagner und G. Pet 
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Interessant ist in der Dedikationsinschrift die Angabe, dass die 
Kultstatte neben Apollon auich Artemis geweiht sei, und zwar Artemis 
Diktynna, von Kreta als Gottin des Wildes bekannt. Es entzieht sich 
noch unserer Kenntnis, ob ihr Kult erst von Antiochos eingefiihrt 
oder ob ihre Verehrung bereits frither in Kommagene bestanden hat 
Jedenfalls erscheinen jetzt auch die Stiftung: 
den Tempel der ephesischen Artemis, von denen uns eine Ehrenin- 
sehrift Kunde gibt, in einem neuen Licht?®, 

Nun haben sich bei den Ausgr: 
zwei Anlagen gefunden, die ¢ 


en von Antiochos fir 








jungen in Arsameia am Nymphaios 
ie Besonderheit im kommagenischen 
Raum darstellen, ndmlich die grosse Felsenhalle und der grosse 





Felsgang*!. Wenn auch Waldmann versucht?, die grosse Felsen: 
hallle als letzte Ruhestiitte des Mithradates Kallinikos zu erweisen 


so spricht der gesamte Befund der Ausgrabungen dagegen, und nach wie 





vor spricht alles fir die Richtigkeit des durch Wolfram Hoepfner 
weises, dass auf der Hohe des Plateau fiir Mithr 
dates Kallinikos ein monumentaler Grabbau nach Art des Mausoleum 
von Halikarmassos errichtet worden war 


gefiihrten Ni 











en mit der grossen, dahinter liegenden Felsen- 
kammer bietet sich doch geradezu als Prototyp der spliteren. Mithrien 


an, woflir mir vor allem auch der 





heimnisvolle Zugang zu sprechen 
scheint 

Was nun den g 8 unmittelbar bei Sockelanlage 
III anbetriff, so konnen wir mit Bestimmtheit sa 


ossen Felsen 





gen, dass er keines 





falls fiir irgendwelche praktischen Zwecke angelegt war, etwa als 
Wassergang oder gar als Fluchtweg! Wie ich bei der Publikation 
zeigt haben, ist die ganze Anlage cin Meisterwerk hellenistischer 
Technik; der Gang filhrt 158,1 m tie 
zuniichst 35° und am Ende yon 1 
hinein, und der Endpunkt liegt 








in einem Neigungswinkel von 





hezu 45° in das Innere des Burgberges 
m unter der Erdoberfliche. 

in den Bereich der Mithras- 
theologie hineingehért, habe ich in der Publikation zu erweisen 
*. Es handelt sich jedenfalls bei dieser Anlag 





Dass diese monumentale Ania 





gesuchi bestimmt 





Oars 405 


Arsameia a. O. MOT. (Felwenalle) und 129, (groser Felsgang) 





Waldmann, Kalireformen a. O11 
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nicht um cine ,,sinnlose Anlage"**! Da wir aber bisher keine schrifi- 
lichen Zeugnisse iiber Sinn und Zweck der Anlage besitzen, ware 
es umso notwendiger, unsere bisherigen Erkenntnisse zu erweitern, 
Dazu bietet sich in erster Linie die Erforschung eines weiteren Fels- 
gangs in den Hierothesia von Gerger, also yon Arsameia am Euphrat, 
an, eine Aufgabe, die auf unserem Arbeitsprogramm fir Kommagene 
an bevorzugter Stelle eingereiht ist 


So heurtcilt in vallig unverstindlicher Weise D. Schlumberger, Der hellenistische 
Osten (Kunst der Welt, Baden-Baden 1909) 43 dieses antike Wunderwerk 








SUSAN B. DOWNEY 
SYRIAN IMAGES OF MITHRAS TAUROCTONOS 


The worship of Mithras was very popular in Italy and the western 
provinces of the Roman Empire, but the pre 
that Mithras was not widely worshipped in Syria, There is evidence 
of the worship of Mithras at Dura-Europos (Corpus, Nos. 34-70)*, 
Arsha-wa-Qibar (Corpus, No. 71), Sahin (Corpus, No. 72), Sidon 
(Corpus, Nos. 74-87), Seeia (Corpus, Nos. 88, 89), and Lattakieh- 
Tartous (Corpus, No. 90), as well as in the newly discovered Mithracum 
at Caesarea. Only at Dura and Caesarea’ is the architecture of the 
Mithraeum known, though at Sidon niches 


ent evidence suggests 











re mentioned?, and 





one of the two identical tauroctone reliefs from Secia was found 





to a grotto’. Only seven Syrian tauroctones are 
known—two at Dura-Europos, one each from Arsha-wa-Qibar, Sidon, 
: The fragmentary 
clief from Lattakieh-Tartous shows only the radiate head of Mithras 


na Phrygian cap. The Caesarea medallion is too small to have 





and C nd t 








been the main cult relief on the Mithracum. The two reliefs from Dura 








* The full Proceedings of the First International Congress of Mithraic Studies were 
not available to me during the preparation of this paper 
The following abbreviations are used in the notes. 


Camptell, MII = Leroy A. Campbell, Midhaic Iconography and Ideology, Leiden 196K 


Cumont, Dura Mithracum = Franz Cumont, “The Dura Mithracum", E.D. Francis, 











el, Proceedings of the First Intemational Congress of Mithraic Stue 
pp. 131-214 

Dura Report VII|VII = M.A, Rostovtzlf, F.E Brown, and CB, Welles, eds 
The Excavations at Dura-Europos, Preliminary Report on the Seventh and Eight 





Seasons of Work, New Haven 1939 
Vermaseren, Corpus = M.J. Vermaseren, Corpus Inscriptionum et Monueentorum 
ligionis ith The Hague, 1960 
Will, Relief cultuel = Erost Will, Le relief cultel gréco-romain (Bibliothique des 
Ecoles francaises dAthénes et de Rome, 183), Pati, 198. 
* Dura Report VIIVIIL, pp. 6489. The information about the Mithracum at 
Caesarea is derived from the paper delivered by Professor Robert J, Bull at the 
Second International Congress of Mithraic Studies 














Vermaseren, Corpus, I, p. 73, moa. 74, 
» Will, Syria NIX, 1953. p. 68 
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are dated to A.C. 168 and AC. 170/714. The relief from Sidon 
was probably made in the second century A.C., though the sanctuary 
apparently continued in use until the fourth century®, There is no 
external evidence for the date of the reliefs from Secia. Frothingham 
dates them before A.C. 106, when Syria became a Roman province 
on the basis of the “non-Roman treatment’”*, but Will's date in the 
second century seems reasonable in view of their stylistic similarity 








to the Dura reliefs”, There is no evidence for the date of the 
reliefs from Arsha-wa-Qibar and Lattakieh-Tartous, but the style 
suggests a date in the second century A.C. at the earliest, The inscription 
from Sahin is dated 10 A.C. 208, Bull su: ult at 
Caesarea was turned into a Mithracum during the third century 
A.C., perhaps earlier". Thus, all of the evidence for the worship of 
Mithras is apparently late 

The coast of Syria and Palestine is more closely linked in its 
culture and its 





ts that the 















rt to the Greco-Roman west than to desert Syria? 
Sahin, Sidon, Lattekich, and Caesarea belong to coastal Syria-Palestine, 
Secia, Dura, and Arsha-wa-Qibar to the desert area. It is not all at 
clear that the Mithraic monuments discussed here belong to one group 
rather than two, The dra 
relief from Sidon on the one hand and the rather clumsy reliefs from 











natic difference in style between the el 





Seeia, Dura, and Arsha-wa-Qibar strengthens the idea that we are 
dealing with two different cultural regions. The me 
Caesarea is too small and the paint 
stylistic an 





allion from 








1B5 too badly damaged to allow 
ysis. 








Since more is known about the Mithracum at Dura than about 
the monuments of other Syrian sites, it will be convenient to begin 
the discussion with Dura. The original building of the Dura Mithraeum 
is dated by the inscription of the smaller of the two cult reliefs to 
proximately A.C. 168°. The early relief, dedicated by the strategos 


Ethpeni, the commander of the Palmyrene archers stationed at Dura, 








* Dura Report VIIVIN, pp. 836 

* Ernst Will, Syria XXVII (1950), pp. 261-269, especially 264, and Syria XXIX 
(198, p. 71 

© AJA XXII (1918), pp. 616 

Syria XXIX (1982), p. 71 

* Bull, “The Mithraeum at Caesarea Maritima", p. 75 

* Henei Seyrig, Syria XX (1939), p. 180; Daniel Schlumberger, L'Orient hellénie 
(Paris 1970), pp. Sf 
* Dura Report VINVIL, pp. 63, 836 
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was followed in A.C. 170/71 by a second one dedicated by Zenobius, 
the strategos of the archers, probably the same Palmyrene archers"! 
ly Mithracum was apparently built with the support of 
commander of a company of Palmyrene archers*?. The buildin 
was reconstructed between A.C. 209 and 211 by a cent 
Legiones IV Seythica and XVI Flavia Firma’, The late Mithracum, 
ca. A.C. 240, involved little building but an extensive redecoration ** 
The organization of the Mithraeum. 
her side 


Thus, the 

















long room with benches on 








nd the cult reliefs set into a wall at the end—is. that 
nd of the Empire to the other'*. The 
Dura building, however, was entirely above ground; it was perhaps 
basilical and might even have had a clerestory'*. The above ground 
basilieal plan is unusu h not entirely unexampled:; the Walbrook 
Mithraeum in London is also above 
ground plan is probably to be explained by local conditions. Buildings 
at Dura seldom, if ever, had cellars, and the presence of a brook 





usual for Mithraea from one 











| thou 








ound”, The use of an above 








nstruction 





presumably made the o of an underground structure at 
Walbrook impossible, The only other Syrian Mithracum whose arch- 
itecture is known is at Caesarea, There also the arrangement of the 
Mithracum is of the with some peculiarities 


due to its location in a vault originally built for a 





andard type, thoug! 








jother purpose !* 





At Dura not only the architecture but also the two tauroctone 
efs belong to the standard type, t 
ties which will be discussed below (pp. 140-143). The tauroctone reliefs 
‘occupied the cult niche, but they formed only a part of the decoration, at 
m has been so 
thoroughly destroyed that it is impossible to form an idea of its 








ugh there are some peculiari- 





least in the two I 





jer periods. The early Mithrae 





decoration, but both the middle and the late Mithraea were elaborately 
decorated with paintings illustrating various aspects of Mithraic 


cosmology and theology'* 





Ibid, pp. ¥3E 
3 hid, pp. 86-88 
Mid., pp. 72, 8587, 


"+ id., pp. 7680 





Tid, p. 82; Cumont, Dera Mithraeum, pp. 163-165, 
© Dura Report VIVIN, pp. 80F 

> Vermaseren, Corpus, Mon. 814 

‘© Bull, “The Mithracum at Caesarea Matitima”, p. 


Dura Report VII|VII, pp. 8991, 101-115; Cumont, Dura Mid 
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The existence in Dura in the late second century A.C. of a 
Mithraeum which differs in form and decoration only slightly from 
the Mithraea of Italy and the Western provinces naturally raises 
the question of the transmission of the worship of Mithras to Dura 
The direct evidence indicates that the carly Mithracum was built 
by (or at least that the relief was dedicated by) a Palmyrene, and 
Probably also the dedicant of the second relief, Zenobius, whose 
Semitic name was Eiseibas, was Palmyrene*°, Therefore it has been 
assumed that the worship of Mithras was transmitted from Palmyra 
to Dura and that the Mithraism of Dura is an indication of its form 
at Palmyra?', but since there is no unequivocal 











evidence of the 
s unlikely that this is the 
¢**. Itis more likely that Ethpeni and Zenobius learned of Mithras 
during military service, and in fact Campbell suggests that the first 
Mithracum was built as a result of the return of Roman troops, 


worship of Mithras at Palmyra, it sce 











including a troop of Palmyrene archers, to Syria in A.C. 1652), 

A key question is whether the worship of Mithras at Dura and in 
other Syrian cities differed from the form of Mithraism practiced 
n the Western provinces of the Roman empire; in other words 
whether Syrian Mithraism differed from a somewhat hypothetical or 
thodoxy. The ide 
both in worship 











that there existed 
nd in its artistic expression, which was followed with 
only minor deviations in the many sanctuaries of Mithras in the 
Roman world, was formulated most clearly and in its strictest form 
by Cumont in CRAY 1945. He suggested that in the Flavian period, 
to which he dated the statue of Mithras by Criton the Athenian 
found at Ostia (Corpus, No, 230), “V'art mithraique n’obéissait pas & une 
tradition hiératique partout respectée et n’était pas soumis 4 une 
Rorme ne tolérant plus que des variations accessoires et excluant 


in orthodox form of Mithraism, 











de graves écarts individuels**"" Dura, he felt, showed the essential 
unity of Mithraism from one end of the Empire to the other, a unity 
which he considered impossible without a central authority, probably 





* Cumont, CRAL 1934, pp. 9 

Ibid; Cumont, Dara Mithracum, p. 205: Rostovtzelf, RM XLIX (1934), p. 199; 
Will, Syria XXIX (1952), pp. 68. 

Downey, The Excavations at Dura-Exwopes. Final Report Il, Part 1, fascicle 

1: The Heracles Sculpture (New Haven 1969), pp. 81f.; Francis, in: Comont, Dura 
Mithracum, p. 162, 0. 59. 

2 eryius XI (1954), po 32. 

* CRAT 1945, p. 412. 
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based in Rome. He envisaged an illustrated sacred book after which 
artists copied the images which adorned the shrines?*. Rostovizelf 
thought of a copy book (rather than a sacred book) of Western 
in from which the accessory scenes in Dura and in many European 
Mithraea were copied?*, He and Cumont both felt that in some 
respects the decoration of the Dura Mithracum in periods I and 
IIT differs from a We is based on 














m norm. Their discussion, thet 





two concepts: first, the notion of a canonical form of Mithraism, and 





second, the idea of an East/West dichotomy. Both of these ideas 
aare questionable, 

The problem of the origins of Mithraism as it was known in the 
mn, It is 
often considered that the mysteries of Mithras were formed in Asia 
Minor and passed from there to the West, carried lary 
and soldiers for the mysteries of Mithras 
in Asia Minor has led to other theories, some of which were presented 
at the Second International Congress of Mithraic Studies?*, Because 
of the relative proximity of Syria to Iran, some scholars feel that 
the new religion ought to have 


Roman Empire is confusing and is still subject to speculat 








ly by traders 








The lack of early evidenc 





rived there early, even though all 





of the evidence is late**. Though Will considers that the development 
parallel 
fs and to a lesser extent in the paintings of Dura, 





of Mithraism in Syri at in the West”, other schol 








have found in the relief 
as well as in the other Syrian tauroctones, pecularities which have 


led them to consider that, as Cumont put it in 1934, Mithraism arri 








directly in Syria from Asia Minor, where it underwent for so 





time a separate course of development in a Semitic milieu. Cumont 
an tauroctones form a 





suggests that the Syrian and Mesopotam 
distinct group, differing from the European monuments in a number 
of ways. “The traits characteristic of and common to Syria and 
Mesopotamia are the absence of the scorpion and of wheat cars 





growing out of the tail of the bull, the change in the position of the 







oma Aeon bp 





Ibid, pp. $10, 4206 
© RM XLIX (1934), pp. 190C.; ef. Will, Rell 
For a summary of the question, cf. Will, Relief cull, pp. 144-169; Francs, 





pp. 414 








Appendix 13.1; Plutarch’s Mithraie Pirate.” in: Cum 





Dura Mihracum, 





pp. 207-210 





* CL, especially the papers of Per Beskow and David MacDowell (pp. 7f. and 





* Cumont, CRAL 1934, p. 96; Ros 
© Will, Syria XXIX (1952), pp. 72! 
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p. 1%, 
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busts of Sol and Luna, ... and some peculiarities in the treatment 
of the bull and his killer!” Later Cumont added to this list the fact 
“that the bull has not yet been thrust to the ground and it still raises its 
hindquarters in the air by stretching its back legs??.”” 

But do the Syrian tauroctones in fact form a distinct group? Again, 
it will be convenient to begin with Dura, since major support for 
the idea that Syrian Mithraism differed from a “c: 
comes from certain modifications which were made in the Dura 
reliefs. The carly Dura relief (CIMRM 37) shows Mithras tauroctonos 
within a simple rectangular field, a form of relief which is extremely 
widespread”. Mithras has pulled the bull to a halt, but it attempts 
in a standing position. The dog, as usual, leaps up to lick the 
blood (rendered in paint) which flows from the bull's wound, 
Originally the snake was depicted below the dog rather than coming 
from behind, the usual position. The snake was removed, probably 





nonical” form 








to rej 





at the time of the rebuilding of the Mithracum and in connection 
with a complete redecoration. The scorpion which on many tauroctone 


reliefs nips at the bull's testicles is missing, and the tail does not end 





in whe: it often does?*. The crow flies in from behind, as 
usual. The dadaphores who ofien flank the central scene are not 
present. In the upper corners of the relief the sun and the moon are 
repres 
fa rosette for the sun. The use of aniconic symbols rather than the 











nnted by symbols: a rosette within a crescent for the moon and 





busts of the sun and the moon which commonly appear in European 





reliefs is probably due to a continuation of the old Oriental traditional 
repre n reliefs Sol 
is at the left and Luna at the right, here the crescent is on the 
left and the solar rosette on the right; these positions may also be 
connected with Mesopotamian tradition”. Both rosettes were smashed 





ion of the planets®*. While on the Europe 








in antiquity, probably in order to remove the jewels which were set 
into them. 


1 Cumont and Re 
Dura Mihra 
Campbell, Berytus XU (Q9S8), pl 

Campbell MIT, pp. 166. 86; see below, n. 38 
% Cumont, CRAL 1934, p. 96; Dura Report V1/VIIL, pp. 
Mit, p. 26 
°* Dura Report VINVI, p. 93; Will, Reef exltel, p. 274; Campbell, MI, p. 137 
Dura Report VILVII. RAT 1934, p. 96; Dura Mithracun, 
1p. 169; Compbell, A/1, p. 10 





wef, Dura Report VIVUL, p. 101 
p. 168. 





2F, 101; Campbell 
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The larger, later relief is more elaborate (CIMRM 40). The scene 
of the bull slaying is set into an architectural framework consisting 
of two columns supporting an arch. The tauroctone group is quite 
similar to that on the earlier relief, though the bull has been pressed 
closer to the ground. As in the earlier relief, the dog and the snake 
both leap up at the bull from the front®*. In this case the snake was 
nodelling. Beneath the bull’s outstretched foreleg 
n small balls. The crow perches on Mithras’ cloak instead 
of flying as he does on the earlier relief. Instead of aniconic images 
of the sun and the moon, busts of Sol and Luna stood in the upper 
corners of the field; these busts were removed in antiquity, but 
traces of Sol’s radiate crown show that the sun was on the right 
arlier relief”. The field to the right 
icant Zenobius and 
ure, which is without parallel on other 


not removed in the r 





are sev 











and the moon on the left, as on the 








of the taurocton 





group is occupied by the dex 
members of his family; this fea 





Mithraic reliefs, is doubtless a reflection of the local custom of 
depicting dedicants on cult reliefs*®. The arch above the tauroctone 
scene is decorated with the signs of the zodiac, beginning 
left with Aries and endin; it with Pisces; in the center is 
the bust of a bearded, radiate god wearing a calarhos. In the corners 
of the relief above the arch are two busts of indet 


the 





at the 











erminate sex, in 
Profile (most unusual for Dura), facing inward. These busts were 
covered with plaster, probably at the beginning of the second period 
of the Mithraeum, when the busts of Sol and Luna were removed*! 
‘Campbell identifies them as two of the four seasons*?, while Rostovizeff 
nd Cumont identify them as 
of the busts of Sol and Luna in the corners of the field of the main 
scene throws doubt on the identification made by Rostovizelf and 
Cumont; on the other b 
also seems unlikely 
Thus, the second Dura relief is more complex than the first. The 
placement of the scene in an architectural setting, probably a grotto, 





ihe sun and moon‘, The presence 





ind, the representation of only two seasons 





is frequent in the reliefs of Middle Europe“*, The presence of the 


* Cumont, CRAP 1934, p. 96, and Dura Mithracum, p. 168, states incorrectly 





that the snake is missing. See Francs” comm 
» Dura Report VIUVI, p. 96 
4° hid, p. 100; Will, Relief cul 
! Dura Report VII/VIl. p. %, 0, WN; C 
© Id. 
Campbell, MUI, pp. 2, 8: Cumont, Dura Mitiracum, p. 166 





1s ia Dura Mithraci, p 168, 0. 99. 








pel, MI, p. 1 
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signs of the zodiac on the vault of the grotto is especially common in 






, but is also known in Rome and at Sidon**, The bearded, 
ater of the zodiac does not appear on the 
German monuments, but a similar bust, though not radiate, is placed 








at the crown of a vault on the tauroctone relief from Bologna; this 
god is sometimes identified as Jupiter Caelus**. Cumont calls the 
god on the Dura relief Baalshamin assimilated to the Jupiter Caclus 
worshipped in the West*?; since Baalsh: 
as I know, and is a 






nin is never radiate, as far 





parently not associated with Mithras, this 
identification is unlikely. The use of 
of the relief might be an intru 





radiate figure in the top center 





from local tradition, as seen on 





the Dura Nemesis relief**, thoug 





the Bologna relief shows that 
h an image is not alien to Mithraic iconography. If the radiate bust 





is not Baalshamin, it m 
or, ess likely, Serapis*®, who wears a calathos but is not radiate. S 
the only 





t be Deus Aeternus, as Campbell suy 











hic element in the Dura tauroctone which is 





iconogi 





unequivocally derived from local tradition is the presence of the 
dedicants, it seems best to interpret the elements of the tauroctone 
in terms of Mith ne iconography 

It is difficult to identify the seven little blobs placed beneath the 
they 
the 
parallel to the seven (7) painted altars around the painted tauroctone 
of the third period of the Dura Mithracum, as well as to the 
n Danubian reliefs 








jc rather than local Du 








bull's outstretched foreleg. Campbell originally suggested th 





represented primitive stone altars*!, and Cumont pointed 0 





presence of alt However, the blobs 
on the Dura relief are the wrong shape for altars®*, whet 


altars on the E 








the 








nubian reliefs are clearly shaped like altars and 





© Will, Relief cult 
are Vermaseren, Corpus, Mons. 390, 695 


p. 298; Campbell, AUT, pp. $46; the Roman monuments 


“ Vermaseren, Corpus, Mon. 693: Campbell, MII, p. 196. 

© CRAL 1934, p. 98. 

% Cumont, in: The Excavations at Dura-Europos, Preliminary Report of the First 
Season of Work, PN.C. Baur and M.1. Rostovtzell, eds., (New Haven 1929), 
pp. 65-68, PL IV.1 

© Campbell, MII, p. 47 

© Vermaseren, The Excavations of the Church of Santa Prisca in Rome (Leiden 





1965), p. 136; in’ Corpus, Mon. 693, he identifies the bust a8 Jupiter 
Dura Report VINVI, p. 9. 
Tid... 13: of. Campbell, MIL, p. 363 
© Cf. the altar on 
XXXII, XXXIV 





je second Dura re 





also Dura Report VII/VIIL, Pls 
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have flames rising from them: also, though their placement varies**, 


none are crammed in beneath the bull’s leg, as on the Dura relief. 





In the absence of good, identifiable paralle 
lief, though presumably the number 
is significant (cf. the seven planets, seven Mithraic grades, the Khia 





it is impossible to 





identify the objects on the Dura 


énvdinvh 





In certain respects the later Dura relief is closer to 
the European monuments than is the earlier. 
It is time to return to the question of whether the Syrian tauroctones 


in fact form a group and represent a form of Mithraism different from 





that in the West. The number of tauroctone reliefs from Syria is so 
limited as to make generalizations dangerous, and in any case the 
reliefs differ considerably among themselves. Apparently the only 
trait common to all of the Syrian reliefs is the absence of wheat 
ears growing out of the bull's tail. But while it is true that wheat 
ears as a symbol of the generative power of the bull's death are 


very common on Western tauroctones, they are by no means universal, 





‘A check of Vermaseren’s Corpus shows a roughly equal number 
of tauroctones with and without wheat ears, but in many cases the 


end of the tail is missing and in many others there is not sufficient 





information to determine whether or not they were present. Thus, 
Wheat ears growing out of the bul’s tail were by no means an essential 
part of Mithraic iconography. It may be that in Syria other gods 
ple, Baalshamin, were responsible for th 
and therefore this aspect of Mithraic belief was not emphasized 

In other respects the Syrian tauroctones differ considerably from 
one a (CIMRM 75) the bust of the 
moon is at the left and that of the sun at the right, as at Dura**, but the 
signs of the zodaic which surround the tauroctone scene are arranged 


for © owth of v 





ation 





other. On the relief from Sid 





so that the scorpion is near the bull's genitals, though in a position 
to sting, which is unusual**. Perhaps the unusual position of the 
scorpion means that it is not beneficent. The dadophores are absent, 
as at Dura. The snake comes from beneath the bull to lick at its 
body, not necessarily at the blood. The small size and care! 
Workmanship of the tauroctone medallion from Caesarea (figure 4) 








+ Top of grotto; Vermaseren, Corpus, Mons. 390, 670, 1816, 1973, 2237; upper 





‘and lower borders of relief: Ibid, Mon. 368; at cither side of Mithras” head: 
Ihid., Mons. 1974, 2000. 
5 Campbell, MII, pp. 1376 
1, p. 73; Camptell 


© Vermaseren, Corpus ¥ Mil, p. 26. 
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make analysis difficult. The dog and the snake are present, though 
the snake's body is almost vertical. It is not clear whether the raven 
and the scorpion were represented, but two indistinct protuberances 
in the positions normally occupied by these creatures suggest that they 
were, The dadophores are present. Two almost identical busts in 
the upper corners are presumably Sol and Luna; they differ from the 
busts on most tauroctone reliefs, including the later Dura one, in 
being virtually indistinguishable. In a lower register are scenes from 
the life of Mithras*7. On the extremely crude relief from Arsha-wa- 
Qibar in northern Syria (CIMRM 71) the scorpion is missing, as at 
Dura, but the dadophores are present and the busts of Sol and Luna 
are in the positions which are normal in Europe. The snake comes 
from behind, as usual in Europe, but does not drink the blood’* 
At Secia (CIMRM 88, 89) the bust of Sol is at the left, that of Luna 
at the right, as in the majority of tauroctone reliefs; in addition, the 




















scorpion and the dadophores are present, though the broken relief 
preserves only one dadophore. The snake, however, drinks the bull's 
semen instead of its blood. Campbell argues that this emphasis 
onthe seed 





ther than on the blood shows a strong Iranian component 
in Syrian Mithraism, but there seems to be no evidence to support 
his view*?. The bull’s tail droops down rather than curling up as 
it does on the 





iajority of tauroctones*®. In other words, the reliefs 
from Secia differ from the majority of 
ways, but they also differ fr 





uroctone reliefs in some 





other Syrian reliefs, Frothingham 





took the major peculi 





ies of the relief known when he wrote as 
to a tradition “unattached to the Hellen 


m which the Mithraic monuments of the 





an indication that it belong 





istic-Roman matrix 
imperial 
formity*',” Cumont’s argument t 





age were turned out in such numbers and with such uni- 








Mithras was closely associated 


with Dusares at Seeia is based o 





false premises, as Will has demon: 





strated®*, Thus, the various Sy 





uroctones do not exhibit con: 


Bull, “The Mithracum at Caes 
* Cumont, Syria XIV (1933), 
‘Campbell Il. p. 6. 

gham, 4/4 XXII (1918), pp. $658, 60f.: Cumont, RHR LXXVII (1918), 
Siria. XXIX p. 670; Vermaseren, Corpus, Mons. 88, 89, 








Froth 
p. 208: Wil 






AIA XXII (1918), p. 57 
RHR LXXVIN (1918 





Will, Syria XXIX (1952), pp. 67f 
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sistent traits which distinguish them as a group from the European 
tauroctones; on the other hand, intrusive elements from local, Syrian 
religion seem to be minimal. 

In the early Mithracum at Dura, so far as is known, the two 
tauroctone reliefs constitused the sole figural decoration, The situation 
is far different in the middle and late Mithraea. The pictorial 
decoration of the middle Mithraeum (figure 1) is poorly preserved 











but seems to have followed essentially the pattern known from the 
late Mithr 
were surrounded by paintings showing elements of Mithraic cosmology 
and episodes from the fife of Mithras® 

Apparently dy in the middle Mithracum, but certainly in the 
late Mithracum, the cult reliefs were supplemented by a painted 
tauroctone above the niche. (figures 2, 3)", Both of these paintings 
are very poorly preserved, It is clear that at least in the third period 


m. In both of these buildings the tauroctone reliefs 

















the dadophores flank the scene and the snake comes from behind the 
bull, but damage makes it impossible to determine whether the scorpion 


was present, Seven cypress trees and seven flaming altars are placed 





around the scene. A child emerges from one of the trees, Clearly the 
child is Mithras, but Cumont has suggested in addition a connection 
b and the relief of the child Malakbel emerging 
from a cypress on a Palmyrene altar in Rome**. Thus, the painted 
tauroctone clearly differs in at least so 








rween this imay 








¢ respects from the reliefs 


In spite of the fragmentary sta 





of the painted scene, the excavators 
concluded that it belonged to the “Western type”: “While the cult 


bas-reliefs...gave a pecul 





version of this scene, the painting conforms 


to the Western traditions®®.”" They also connected the removal of the 
“u 
rebuilding of the shrine*?, thus implying thi 


canonical” busts of Sol and Luna from the later relief with the 





the builders were 





© Dura Report VINVI, pp 
% Campbell, MMU, fig. 11 
Mithraeum as & tauroctone, while Pearson and R 





tracts the seene in the middle 
tell, Dura Report VI/VUl, 
1. 101, fig. 36,1, call it "a painting of a bull attacked by various animals.” As 1 
know of no similar scene in a Mithracum, 1 Campbell's suggestion. Late 
Mithraeum: Dura Report VII)VIU, pp. MILE, PL XVINL2; Campbell, MUI, fg. 12, 
facing p. 177; Cumont, Dura Mithracum, pp. 1776 

tts 


facing p. 176, rec 




















© Cumont, Dura Mithracum, 


"* Dura Report VIIVIIL, p. UN: & p01, and Rostovtzelf, RM XLIX. (1934, 
p18. 
© Dura Report VII, p10! 
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attempting to conform to a hypothetical Mithraic orthodoxy. But 
while Cumont and Rostovizeff imply that the motive for the removal 
of the solar and lunar busts was a striving for “orthodoxy”, Campbell 
gests that the removal of the busts from the later relief and of the 
fe from the early relief was motivated by a change in Mithraic 











ideology connected with the introduction of the cult of Mithras 
«<phippos, Mithras as the unconquered sun, to which cult the snake 


Was originally alien 

But are the cha 
hard to imagine that modifications in cult reliefs would not be 
meanin 





in the Dura reliefs really meaningful? It is 








gful, but harder yet to suggest a connected pattern in the 
changes. If the busts of the sun and moon were removed because of 





their “uncanonical” positions, then the even more “uncanonical” 
solar and lunar symbols ought to have been removed from the 
carly reliefs, yet they were not. Likewise it is hard to understand 
why the snake should have been removed from only one relief 
While it is true that the snake is inconspicuous on the later relief, 
yet it is shere, and it could easily enough have been chiselled off or 


covered with plaster. Again, if the removals had be 








n inspired by 
desire for a “canonical” image, it would have been possible to add 
4 scorpion and wheat ears in plaster; in any case there is no 
evidence that either of these elements was present on the painted 
lauroctone of supposedly “Western” type. In short, it is difficult 
if not 





possible to find a coherent pattern in the modifications of 
the reliefs 

In the later periods of the Dura Mithracum the cult reliefs were 
framed by painting 
painted and sculptures 


above and to the sides; the decoration, both 





formed a coherent whole. In the soffit of the 





arch of the late Mithracum were painted the signs of the zodiac”®, 
apparently arranged in the 





astern” order”. Around the arch are 





es from the cosmogony and the life of Mithras”?. These paintings 

he fs 
mithraiques a scénes multiples” —which is widely dispersed throughout 
the Empire. It is most prominent in the upper Danube provinces, 


have the effect of extending 





ef to a more complea entity —“reli 





© MIL, p. 182. 
CE Francis in: Cumont, Dura Mithracum, p. 168, 2. 99 
Dua Report VAHL, pp 0, fig. 366; Cumont, Dura Mitraeum, 
pis 
Campbell, 071 p. 48 
Dura Report VIIIVIL, pp. 105-110; Cumont, Dura Mithracums, pp. 169-181 
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but is also known in Rome”®. Will has classified this type of relief as 
Ractio-Rhine from the area where it is most common. While his 
Rhine type is in fact confined to the Rhine, the Raetian type is more 
widespread; the order of the scenes on the Dura relief is that of the 
Raetian type”*. The wide dispersion of this type of image, with its 
concentration in the upper Danube provinces, raises the question 
of its transmittal to Dura, the only Syrian site where the type 
appes 

the available evidence 
nted decoration of the Mithracum in period III is completed 
by the images of two magi? and by two nearly identical scenes 









s. It seems that this question cannot be resolved on the basis of 


The pa 





of Mithras as a hunter?”, Rostovizelf considers that the Dura 
Mithracum shows the minglin, 






of two strains of Mithraism, In the 
scenes of the cosmogony and the life of Mithras the artist simply 
copied the images from a sketchbook of Western origin, keeping the 
“canonical” Western iconography. The tauroctone reliefs, on the 
other hand, represent an early, "Syrian” form of Mithraism”*, Cumont 


also emphasizes the “canonical” nature of the cosmogony and the 





life of Mithras, which he feels prove that “the igpos A6yos which 
was taught to the initiates and whose episodes they learned 10 


perceive—illustrations from the ‘sacred book’ which could both 





instruct and edify the illite 





differed in no important respect 
at the eastern limit of the Roman empire from the revel 





ation of the 
same mysteries in the spelaea of the West 

A key clement in Rostovizells and Cumont’s assessment of the 
Syrian component in Mit 
of Mithras ephippos. Rostovizell feels tha 





jsm as known at Dura is the image 





the image of Mithras as 
rity 
form show 


hunter represents an eastern strain of Mithraism, since the 


of the image in the West and the lack of 











> Vermaseren, Corpus, Mon. 380, the Barberini Mithracum 


* Re 








cl, pp. 361-364, 373F, fig 











See the discussion in Will, Relief cultel, pp. 413-819, Will reopened this 
question in his paper at the Second Imernational Congress of Mithraic Studies 
(f.pp. S27F). 

Dura Report VINVIN, pp. MOF, Pls. XVEXVI; Cumont, Dura. Mithraeum, 
pp IMI-184 

Dura Report VNU, pp. 112-18, Pls. XIV, XV; Cumont, Dura Mithracum, 
pp. 186-192 


* RM XLIX (1938), pp 
Dura Mithracumn, 1p. 2066 
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that it was foreign to Europe*®. Since images of Mithras as a hunter 
are rare everywhere, this argument seems weak. Cumont believes that 
this aspect of Mithras’ complex personality was emphasized by the 
Palmyrene archers*! and that the portraits of the Magi and the hunt 
of Mithras, which is reminiscent of the Persian royal hunts, “strongly 
emphasize the Iranian character which this cult has generally preserved 
and which is given further prominence by its Semitic setting so close 
to the Parthian frontier*®.” In view of the general absence at Dura 











of Iranian elements and of scenes of hunting in what little Parthian 
art is known in Iran, it seems unlikely that the paintings of Mithras 


as a hunter actually reflect Iranian ideas. The hunting scenes at 
Dura are purely secular"?. Gods who ride on horse or camel back 
are, however, very promink ally in the 


nce; they 








it in Syrian religion, sy 
more rural areas. These gods are very similar in a 





pe 


rt dress and carry 






ally clad in some form of the local des 





the local armament. In spite of their similar appearance, these gods 
alled 
GNY" (Genneas), which is at times the equivalent of Allah, god. 
It seems that in the desert they are simply local gods, the protectors 
of the nomads and le: * 


are distinct and bear various names, though many of them are 








ders of caravans*4, In Syria, the rider god 
from Hama, who has sometimes been called Mithras Ephippos, is 
simply a more northe 





1 representative of the desert rider god type" 
These gods do not hunt, but merely ride, and often are shown 
proaching an altar; thus the context is sacrificial. It seems that the 
age of Mithras as a hunter must be explained as part of Mithraic 
iconography as known in both West and East, though it is possible 
that the popularity of rider gods in Syria explains the prominence 
of Mithras Ephippos in the Dura Mithracum 














* RM XLIX (1934), pp. 186, 1904195 














" Dura Minkraeum, 9. 192 
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"Ann Perkins, The Art of Dura-Eurepos (Oxford 1973), pp. 6567; M.1. Ros 
tovteff, “Dura and the Problem of Parthian An”, YCS V (1934), pp. 262-272, 

es that there is Iranian influence on the hunting scenes at Dura 

* Seyrig. "Genneas,” Syria XXVI (194, 

* Dussaud, Spria V (1924), pp. 120f, PL XXI4: Syria XXVI (1949), p, 278: 
Rostovtzelf, “Dura and the Problem of Parthian Art.” Yale Classical Studies V 
(New Haven 1934), p. 225, fig. 42: Campbell, MU, p. 196; Cumont, Dura Mithracum, 





pp. 191E 
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Cumont attributed the changes in the Dura Mithraeum to the 
increased presence of the army at Dura®*. However, even though 
it is clear that the majority of the worshippers at Dura were soldiers, 
many of these soldiers were probably Syrians from the XX Palmyrene 
cohort; there is thus no reason to attribute changes in the direction 
of orthodoxy to the army. In fact, it seems that Syrian Mithraic images 
do not exhibit traits which demonstrate a consistent form of Mithraism 





which differs from that in the West. Rather the images are iconogra- 
phically in general like those throughout the Roman world, with 
1 few local f 





tures such as the presence of the dedicants on the 
relief, What is truly local about the 
not iconography 





Mithraic ima, 





es of Syria is styl 








© Dura Report VII/VIL, pp. 83-89; Will,» Syia XIX (1952) p. 
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MITHRA AT HATRA? 
‘Some remarks on the problem of the Irano-Mesopotamian syncretism 


The rdle of Mesopotamia is fundamental to Franz Cumont’s theory 
about the origin and character of the Mithraic mysteries in the 
Roman Empire. For Cumont, the magi ¢ 
to Asia Minor as founders of the mysteries: “leur culte avait été 
profondément influencé par les spéculations du clergé puissant qui 
desservait les temples de Babylone. La théologie savante des Chaldéens 





me from Mesopol 








s‘imposa au mazdéisme primitif.... Les divinités des deux religions 
furent identifiées, leurs légendes rapprochées et I'astrologie sémitique, 
fruit de longues observations scientifiques, vint se superposer aux 








mythes naturalistes des Iraniens; Ahoura-Mazda fut assimilé & Bél, 
Ani 
implies that the doctrine of the Mithraic mysteries is essentially 
identical to theological dogmas supposedly held by Syrian priests 
‘Cumont was well aware that this view of a mutual influence between 
Iranian and Babyloni aditions depended entirely on his 
own interpretation of western documents which he considered 10 be 
Mithraic and lacked any archaeological support: “Le probléme 
chance de pouvoir étre résolu que quand les fouilles nous auront 
fait connaitre la civilisation et la religion composite de empire 
s'affrontérent?,” 


Ishtar et Mithra & Shamash, le dieu solaire?." This view 











religious 











des Séleucides, of Orient et fOcciden 


Through this theory the phenomenon of an Irano-Mesopotam 





an 
syncretism entered the discussion and served as a significant means 
of interpreting new evidence and reappraising data previously available. 
Starting from Cumont’s views R. Dussaud thus interpreted some 


 F Cumont, Les religions orientales dant le papanisme romain, * &4., Paris 192, 
136; Cumont often expressed this view, cf. “La théologie solaire du paganisme roma 
Mém. prés. por divers savants XI, 2 4760.5 The Mysteries of Mithra, NX 
1956, 10ff; “Mithra en Ave Mineute,” Anatolian Studies presented to WH. Buckler 
ed, W.M. CalderJ. Keil, Manchester 1939, 73: “The Dura Mithracum,” Mithraic 
Studies, ed. 3.R. Hinnells, Manchester 19 Sff; ef. R. Gordon, “Cumont and 
the Doctrines of Mithraism.” Mithraic St 

















> Cumont, Les religions orientales, 27 
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Luristan bronzes as documents of such an Irano-Mesopotamian 
syncretism’. In particular G. Widengren has championed Cumont’s 
die Aufmerksamkeit auf die synkretis- 
mien ch 
schliesslich zum Emporkommen der Mithrasmysterien, so wir sic 
kennen, fahrie Wir glauben, dass er damit wesentlich recht 
behalten wird, wenn auch in Einzelheiten vieles nicht standhilt* 

In his attempt to substantiate this point, Widengren has frequently 
cited a relief from Hatra which represents Nergal accompanied by 





views: “So wurde von Cumor 








tische Bewegung in Mesopot: 





lenkt, die seiner Meinung ni 








scorpions, snakes, and dogs (or, according to Widengren, wolves), 
He interprets these attributes along with other isolated archaeological 
evidence from Uruk and the Hauran as Mithraic symbols®, Widen- 
gren's descriptions of certain finds from Uruk and Hatra even give 
the impression that an actual Mithracum established during the Parthian 
period has been discovered at Uruk. Indeed Widengren explicitly 
speaks of “Mesopota n Uruk in Parthian times a Mithraeum 
was found obviously possessing cult- 

















iefs of the bull-slaying god" 


There is, however, no archaeological support for this statement or 





for Widengren's description of another relief from Hatra depicting 
@ scorpion and a snake: “Both these animals are seen on the cult- 
reliefs from Hatra in Norther Mesopotan 
with the Ahrimanian and M 


animal’.” The evident conclusic 





ja where we also. meet 








I, the wolf, as a sacred 





implied by these descriptions is 
that several cult-reliefs with Mithraic representati  Hatra, 
providing proof for the real presence of the mysteries of the god. In 


anim 











ns exist 








fact there is only one relief on which a god is accompanied by these 





animals whose symbolic function is directly related to th 





of the god, 


» R, Dussaud, “Anciens bronzes du Louristan et cules iraniens,” Syria 26, 1949, 





* G. Widengren, Iranischsemitische Ki 
1960, 51 








n parthscher Zeit, K6ln-Opladen 


* G, Widengren, “Stand und Aufgaben der iranischen Religionsgeschichte," Numen 
U, 1955, 956; idem, Iranischsemitische Kultarbegegnang, 23; idem, Synkretstiche 
Religionen, Handbuch d. Orientalitik VM, 2, 1961, 48, 54; idem, Die Religionen 
Irans, Stuttgart 1963, 229f.; idem, “The Mith 
World with special regard to their Iranian background,” La Persia ¢ il mondo Greco 
Romano, Accademia Nazionale det Lincei CCCLXM, 1966, N. 76, 436, 440; for the 
cult of Mithras in the Hauran and its supposed relations 10 Dusares see F. Cumon, 
Mi 
Kultuobegegnan, 61. An. 





ic Mysteries in the Greco-Roman 











ra et Dusarés,” RHR 78, 1918, 207s; ef Widengren, ransch-semitisch 
and F. Cumont, in Mithraic Studies 1, 160, 
The Mithraic Mysteries, 





© Widengr 
40, 
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Other scholars have also explained iconographical features of 
Hatrene monuments as evidence for the cult of Mithra in that city. 
of a sun-god on the lintel 
of a rectangular temple as a representation of Helios-Mithra, a view 





J, Duchesne-Guillemin considered a relic 


already expressed by K. Erdmann*. Several scholars have described 
this rectangular shrine as a fire temple: C. Hopkins®, J. Duchesne- 
Guillemin°, C. Colpe*! and K. Brisch'?, Brisch not only argues 
that the relief on the lintel is an image of Mithra as sun-god, 
especially as this sun-god is accompanied by cagles, a bull and 
ns of bulls on the northern part of the central 
Safar to consider that part Mithraic™? 
S. Fukai takes another relief of a sun 
a representation of Mithra. The relief discussed by Fukai comes 
from the so-called first temple at Hatra like the Ner 
its supposedly “mithraic” symbolism: “There is no doubt about this 
being Y 

The Nergal-relief with its scorpions and snakes plays an impor 
tant rdle in A.D.H, Bivar’s reconstruction of the nature of the 
Mithraic mysteries. On the one hand, Bivar argues, iconographic links 
ations of Nergal and the so-called. lion- 
headed figure in Roman Mithraism, on the other hand “the religion 








griffins. Representati 








temple-complex at Hatra led F 





od in military dress to be 





al-relief with 








¢ image of the sun-god Mithra 





exist between the repre: 





of the Roman Mithraists remained essentially a blend of 





mely ancient—indeed, pre-Zoroastrian—Iranian elements with 
the formidable cult of the Babylonian deity Nergal'*.” Bivar accord: 



















* J, Duchesne-Guillemin, La religion de (ran ancien, Paris 1962, 228; ef. K. Erv 


1m, Leiptig 1981, 25 and K. Schippmann, “Die 





mann, Das Iranische Feuerk 





iranischen Feuerheligtimer,” RGVY 31, Berlin 1971, 48910 
* Cl, Hopkins, “The Parthian Temple.” Beryeus 7, 192, 6 
J, Duchesne-Guil 








i, La religion de [Tran anclen, 228 

'-C. Colpe, Oberlegumgen sur Bezeichmang “inanisch” fir die Religion der Pe 
cit, ZOMG, Supp. 1, 1969, 1013; cf. MAR. Colledge, The Parthians, Lond 
132 

°K. Brisch, “Das partische Relief mit dem Sonnengott aus Hatra," Jahrbuch 
prewssscher Kulturbesit: 1967, 263-245, 

1 F. Safar, Sumer 28, 1968, 5; Sumer 
sur les inscriptions hatréennes Il," MUSJ 47, 1972, 58, n. 5, 

'* §. Fukai, “The An Art.” East and West 11, 1968, 
159-161 and PL 19: ef. H. Ingholt, Parthian Sculptures from Hatra. Orient and Hellas 
in Art and Religion, New Haven 1954, 23f.; D. Homés-Frederiog, Hatra et sex sculptures 
partes, Etude sylistique et io bul 1963, SS, nr. 31 

°S A.D H. Bivar, "Mithra and Mesopotamia,” Mihai Studies 11,89; an analogous 
interpretation gives J. Duchesne-Guillemio, “Abriman et le Dieu Supréme,” Numer 2, 
1985, 192; Mithraic Stulies I, P. 4a. 
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Remarques 





acts of Hatra and Parthia 











oarophigu, Is 
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ingly regards the religion of the Roman Mithraists as centered 
upon a god of death due to the strong influence which the cults 
of Semitic underworld deities like Nergal exercised on the Iranian 
cult of Mithra. This Irano-Mesopotamian syncretism thus derives 
from the period of the Median kingdom when the Assyrian empire 
strongly impinged on Iran'*. From a formal standpoint Bivar is 
Suggesting the same correlation between Roman Mithraism and a 
supposed Irano-Mesopotamian syncretism as F. Cumont does; on the 
other hand, Bivar’s different characterisation of this syncretism 
brings about a new characterisation of the nature of Roman 
Mithraism. In both Bivar’s and Cumont’s views the r6le of Mesopota: 














is crucial to an understanding not only of the iconography 
but also of the religious conceptions of Roman Mithraism ! 
Another 





n relief, repres 


y nting a horse-riding god accomp 
by sun, moon, a snake 


anied 
\d a thymiaterion found near Hama, is often 
mple of Mithras Ephippos. According to Cumont 
the type was popular in Syria and this relief is a particular modification 
representing Mithra as the protector of the Roman cavalry" 
MLL Rostovizeff"”, R, Dussaud*° and Leroy A. Campbel 
the same opinion, Once again such a relief has been 
the product of Irano-Mesopotai 

All these interpret 








considered an exi 

















aken to exemplify 





n oF Trano- 





yrian syncretism, 
ations are based on the conviction that in Meso- 


potamia there was once a cultural phenomenon whereby Irani 








n-and 

Semitic beliefs had been syneretised. This a priori assumption was a 

guiding principle in the interpretation of archacological remains in 

Syria and Mesopotamia that have come to light in such enormous 

quantity, Such an assumption is understa 
nt 








ndable insofar as Mesopo- 
arthian and Sassanian times. 
The capital of the Parthians was located in Mesopotamia and it 





al part of Iran in 





Bivar, Mithraic Shalies I, 285 
The same opinion expressed by H. Humbach, Mithraic Studies I, 383: ef 
JR. Hinnells, Midhra 

Mithraic symbolism is 


Studies 1, 299: “But perhaps the m 








from ancient M 





opotamia and is expression in astrological 








thought 
F, Cumont, “The Dura Mithracum,” Mithraic Studies 1, 910; ef R. Dussaud, 
Syria 5, 1924, 1206, PL 31,4 


Ml, Rostovtzff, “Dura and 1 
R. Dussatd, Syria 26, 1949, 228 
Leroy A. Campbell, Mithrale fo 
196, 199 and fig. 13 





Problem of Parthian Art.” YCS $, 1935, fig. 42, 





sphy amd Ideology, EPRO 11, Leiden 1968, 
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would be strange indeed if no traces remained of religious influence 
exerted by the Parthians on their Semitic subjects. F. Cumont himself 
stressed the important réle to be played by excavations in this region 
in order to resolve the problem of this Irano-Mesopotamian syncretism 
and R.N. Frye has recently expressed the same opinion: “the key 
to many problems in contacts between Iran and the Mediterranean 
world lies underground in Mesopotamia#.” Systematic excavations 
carried out in Hatra and other Syrian and Mesopotamian sites now 
afford a better insight into the character of the culture that once 
flourished there and provide the appropiate framework in which 
all archaeological finds can and ought to be interpreted. A. relief 
does not exist in isolation but expresses a whole religious tradition 
and a material a 
Within this cultural framework. The study of the cult and mysteries 
of Mithra(s) is especially in need of so simple, but often neglected an 
approuch?», Since most of the Hatr 
interpreted as Mithraic our first task is to survey the culture and 





id spiritual culture. It finds its interpretation only 








monuments in question are 


religion of this famous desert city of North Mesopotamia in order 


to see the true chi 





inst this background that evidence for the cult of 
Mithra in Mesopotamia must be reconsidered including the monu: 
ments from Uruk, the horserider relief from Hama and the reliefs 


et of its temples, reliefs, and other archaeological 





remains, It is 





from the Hauran. The relevance, extent, and limitations of an Irano- 





Mesopotamian syncretism can then more clearly, if tentatively, be 
defined 
Between 1906 and 1911 W. Andrae, director of the Ge 








vations at Assur, performed an archaeological survey in the neigh 
ed his results in 1908 and 191234 
Andrae and his collaborators stayed for only a few days in the 





bouring city of Hatra and publis 





ruins of the city and yet the care and detail of their observations is 
remarkable. For the first time insight was gained into the architecture, 
art, religion, and language of Hatra. Hatra flourished in the second 


R.N, Frye, “Problems in 
Essays in Memory of E.R. Gi 
1968, 8, 
CERN. Fry 
“ W. Andrae, ““Hatra. Nach Aufiashmen yon Mi der Expedition der 
Deutschen Orientgesellschaft, I.” WYDOG 9, Leipzig 1908; II, W'V'D0G 21, Leiprig 
mn 








ed. J, Newsnet, Suppl. Numen XIV, Lei 
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century and first half of the third century A.D. and, by defying the 
attacks of Trajan and Septimus s ndary fame? 
Since Andrae’s publication Hatra has played a réle in discussions 
of 50: 





wverus earned | 








lied Parthian art and Iran's influence on Mesopotamian 





cult 





Later excavations at Dur: 





and religion in genera ‘uropos 
and Palmyra brought to light reliefs and sculptures comparable 
to the finds at Hatra. It is th 


Iraq Department of Antiquities started an ambitious program of 





fore scarcely surprising that the 


excavations at Hatra in 1951 with the intention of restoring one of the 
most important Mesopotamian cities from the Parthian period? 
Together with Palm 
Edessa, Hatra forms the “pice de résistance’ of every publication 
on Parthian cul 


and Dura-Europos, and to a lesser extent 





re and 





t and its influence on the hellenistic 
Orient". It is considered a link between the material and spiritual 
cultures of the Roman West and the Iranian East in the transitional 
region of Mesopotamia?®. The excavations indeed yielded many 
sculptures and reliefs and more than three hundred Aramaic inscriptions 
in a local form of Aramaic cursive script®. Moreover they revealed 








For the history of Hatra vide J.T. Milik, Délicaces fates par des dieux (Palms 





Hotra, Tye) et des thiases semi ramaine, Paris 








F 388. B. Aggoula 
hatréennes Hy" MUSY 47, $038.5 H.W 
4 Edema, Die Stidte der syisch-mesopotamischen Waste 
licher und religionsgeschichtlicher Beleuchtung.” ANAW I, 
was taken by St April 241 A.D. 






Remacques sur les. inscrip 





Drijvers,“Hatra, 





in potitscher, kulturgesch 
8, 799906; Hat 





T between April 240 a 





























cf A. Hentichs-L. Koenen, “Ein grichischer Mani-Codex (P. Colon. inv. nr. 4780), 
Zelschiftfapyr.w. Epigraphik § 19 5.132, 

See in general M.1. Rostovtzff, “Dura and the Problem “of Parthian Art 
YCS 5, 1933; D, Schlumberger, “Descendants non-méditerrandens de Mart grec 
Syria 37, 1960, 131-166 ; D, Schlumberger, L'Orient hellénsé. L'art 9 
seshriiers dans Asie non-méditerranéenne, Pris 1970; M.A.R. Colledge, The Parthians, 
London 196 

Fund Safar, “Hatra and the frst Season of Excavation 1981," Sumer 8, 1952, 
3-16; NajiakAsi, “The Growth of Human Chilisation in Mesopotamia : from Hassuna 
to Erida and on to Hatra,” LN, November 10, 1951, 762-765: November 17, 1951, 
806-807; December 18, 1954, 1115-1117; December 25, 1954, 11601161 

* CI. the publications cited in m. 26 and R. Ghirshman, ran, Parthes et 





Sassanides, Pacis 1962; J.M. Rosenfield, The dynastic Arts of the Kushans, Berkeley 
and Los Angeles 1967, esp. 15 

J.B. Ward-Perkins, “The Roman West 
f the British Academy LL, 1965, 175-199; E,W 








Uhe Parthian East,” P 














gréco-romain et Orient parthe.” Hai res arch, class. (Paris 1963), 
Paris 1965, S11 

D. Homés-Fredericg, Matra et ses sculpture Istanbul 1963, gives 
catalogue of known sculptures which should be complete! by later publications: 
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the nature and function of the buildings in the centre of the city which 





Andrae had believed was a royal palace, In fact the central complex 
within a walled rectangular area was now seen to consist of several 
temples where the most important deities of the city were worshipped. 
Although an official final Report of the excavations has not yet been 
published, so much is known from preliminary publications that a 
reliable sketch of Hatra’s religion is now possible, Our sources are 








restricted to sculptures, reliefs, and somewhat stereotyped inscriptions: 
we have no more direct knowledge of myths and rituals*®. In this 





respect the study of Hatren 
of nearly every Near Eastern religion during the Greco-Roman period. 
not least to the study of Mithraism in the Roman Empire. 

ea (ca, 437 





jon is exactly comparable to that 


The central temple complex at Hatra occupies a large a 





Wathig al Sali, The sculperes of divin mt Hatra, Diss. Princeton Univ, 1969. 
st Hatra,” Syria 45, 1968, 105-109; eaiem, Th 
Heracles Sculpture. The Excavations at Dura Ewropes, Fal Report I. part 1. Fasc 















New Haven 1969, 83-96: Heracles in the divine miliew of Hatra; eadem, “A Stele from 
stra,” Sumer, 1974, 179-183; eadem, “A Goddess on a Lion from Hatta,” 30, 
1974, 175-178; Watiq alSalihi, “Hercules-Nergal at Hatra,” rag 33, 1971, 1134115 





rm, “Hercules-Nergal at Hatra. (11) 





uq 35, 1973, 6548; J.M,C. Toynbee 


‘Some Problems of 





nano-Parthian Sculpture at Hatra,” JRS 1972, 106-110; the 








forewords of Sumer offen mention important finds and sometimes give a picture of 
them; Wathig al-Saihi, “Hatra, Aspects of Hatran Religion,” Sumer 26, 1970, 187-193 
alvo mentions unpublished sculptures for example of Heracles and Alli Nearly all 





Inscriptions were published for the first time by Fuad Safar in Sumer and afterwards 















republished by other scholars: nos. 1-27: Safar, Sumer 7, 1951, 170-184, republished by 
A. Caquot, Syria 29, 1952, 89-105; nos. 28-42: Safar, Sumer &, 1982, 183-195, Caqu 

Syria 30, 1953, 234-244; nos. 1-42 together Safar, Sumer 9, 1953, 7-20; nos. 43-57 
Safar, Sumer 9, 1953, 240, 249, Caquot, Syria 32, 1955, 49-$8; nos. 58-78: Safar, Sumer 1 
1955, 314, Caquot, Spria 32, 1985, 261-271; nos. 79-105, Safar, Sumer 17, 1961, 9-35, 
Caquot, Syria 40, 1963, 1-11; nos. Safar, Simer 18, 1962, 21-64, Caquot, 














Syria Al, 1964, 251-272; nos. 207-213: J. Teixidor, Sumer 20, 1964, 77.80; nos. 214-230, 
Safar, Sumer 21, 1965, 31-83, R. Degen, WO $, 1970, 222.233; nos. 231-280: Safar, 
Sumer 24, 1968, 332, R. Degen, Jaarbericht Ex Oriente Lux 23, Leiden 1975, 4024 
‘nok. 281-292: Safar, Sumer 27, 1971, 314; mos. 293-204: Wathiq_al-Salihi, “Hatra 
Excavations in Group of Tombs 1970-1971, Preliminary Report.” Sumer 28, 1972 
17-20; nos. 295.335: Wathig al-Salihi, Suoner 31,1975, 171-188. See further: B. Aga! 






ws 18, 1969, 85-104; idem, “Rem 


Remarques sur les inscriptions hatrérines,” Be 





ques sur les inscriptions hatréennes 11," MUS 47, 1972, 3-80; idem, “Remarques sur 











les inseriptions hatréennes III”, Syria 52 206, F. Safar-M.A. Mustafa, 
Hatra. The City of the Sun God, Bagdad 1974 (in arabic) gives a summary of the 
results of the excavations until then, and has good photographs besides. 


2 The frescoes published by Hat 
at Hatra," Sumer 26, 1970, 148-1 
the knowledge of temple ritual. 





l-Duroubi, “Ritual Soenes in the Fifth Temple 
however. may yield im 





1 informition for 
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by 322 metres) and is divided by a wall into two parts, a western 


court and an eastern 





court, In the western court the temples are 
constructed in the form of two fiwdns with smaller fiviins on both 
sides, At the northern end of this complex two other liwdins were added 





to the previously existing ones. At the rear of the southern liwdn there 
is a rectangular temple which several scholars have identified as 
a fire temple (vid. supr. p. 153). The so-called hellenistic temple is 
situated in the eastem court, now completely reconstructed by the 
Iraq. Antiquities Department?*, All the inscriptions indicate that 
the great liwins form a temple dedicated to the so-called triad of 








Hatra, consisting of Marén (our Lord’), Martén (‘our Lady’), and 
Bar-Marén (‘the Son of our Lords’, that is of Marén and Martén)?. 
The building of this temple complex was begun in the beginning of the 





second century A.C. and undoubtedly continued over a long time. 





The rectangular temple at the rear of the southern Jivdn was built 
by king Sanatruq 1 who was already 
176/77 A.C*. This temple was dedicated t0 one god alone, Sams, 





ning at Hatra by the year 





According to all evidence Sams, the sun-god, was the most important 
god of Hatra, Dio Cassius (Hist. 68,31; 76,11-13) explicitly mentions 
the cult of the sun-god of Hatra and praises the richness of his 
temple (id. 66,10)**, Coins from Hatra bear the legend Jur’ dims 
(sacred area of Sams’) from which the origin of the city’s name 





derives®*. One 





two inscriptions written in the typical cursive Hatrene 
script and found at Dura Europos contains a dedication to Sami 
with an offering of hundred denars by a certain Malkion?”, 


As has already been mentioned, a triad coexisted with Samé in the 











7 17, 1961, Hell; Fo 


J. Krunié, “Hatra: Farchtecture des 


Ch. Foreword, Su 
PI. 7, Bin the Arabic par 








la ville; questions relatives & leur reconstitution.” RA, 1964, 15.19. 
> Ch. Milk, Dédicaces faites par dex diewx, 33438.: A. Caguot, Syria 29, 1952, 
114s; Ingholt, Parchian Sculptures, 2758 ; Aggoula, Berytus, 18, 1969, 101s; Wathiq 


al Salih The Sculptures of Diviites, 1 
on the Menity of the members ofthe triad 

™ According to inscriptions 79, 82 and 199; ef. Safar, Sumer 24, 1968, 7. for a 
different opinion: Aggoula, MUSI 47, 1972, S6ss.; Milk, Dédicaces, 362 

™ CE Caquot, Seria 29, 1952, 114s.; Wathiq al-Salihi, The Sculptures of Divinites 
121, and Testimonien 

J. Walker, “The Coins 
Syria 29, 1982, 114; Milk, Dé 

* EL. Caquot, Spria 30, 19: 





. all these scholars have diferent opinions 














Hatra,” Num. Chron. 18, 1988, 167417 






ef, Caquot, 


2 Tngholt, YCS 14, 1955, 131-137; Milk 
Daélcaces, 333; of. 1. Naveb, “Remarks on Two East Aramaic Inscriptions", B4SOR 
216, Des. 1974, 911 
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central temple complex, a fact which implies that together th 
the central place in Hatra’s religion, As we shall see, however, the 
exact identity of the members of the triad and its relation to the 
cult of Sams ret 


~y occupied 








ain uncertain. The attested inscriptions and the 
ed to differing opinions 
on this subject and the whole question now requires thorough 





iconography of the Hatrene sculptures have 


reexamination *. 

Three hundred and thirty-five inscriptions have so far been published 
and many more still await publication, The character of these 
inscriptions is for the most part somewhat stereotyped and follows 
the form of memento-texts: "Let N.N. be remembered before the 
god(s).” Building 





nscriptions have also been found mentioning archi 


tectural constructions; other texts accompany sta 





s of royalty, priests, 
and nobles; some mention gifts to the temple and others contain 
titles of civil and 





jous functionaries. As a whole, however, though 
they comprise the only written sources on Hatra’s soci 





and religious 
life, they yield regrettably scant information. In cight inscriptions the 
triad occurs alone, as is the 





¢ in one inscription in Hatrene 
script found at Dura Europos*”. Three of these texts were excavated 


in the smaller temples outside 








we central complex; three others are 
from the central temple (nos. 89, 235, 281) and two from the so-called 
hellenistic temple in the east court of the central complex near the 
\ding to the temples of the west court*®. In eight more 
inscriptions the triad is mentioned together with other deities, for 
example, Ba’ 
tions five come from different temples, the remaining three from the 





propylaea | 











al-shamén, Atargatis, Alldt, and Shahiru. Of these inscrip- 


central temple complex“, Marén is frequently invoked alone; the 
majority of these inscriptions come from the central temple complex, 
especially from its south at 
temple was especially devoted to the cult of Marén. The evidence of the 





m liwdn, implying that this part of the gr 





hellenistic temple suggests a similar situation. Eigl 





dhteen inscriptions 





from this sanctuary are now available of which thirteen are invocations 


of Marén, one mentions “lh” ‘the god’, undoubtedly Marén, three 











CC. the authors cited at. 33, 
2 CF. du Mesnil du Buisson, Jn 
Europes, Paris 1939, 38s; Caquot, Syria 30, 19 


4), Hofhjer, Religio Aramaica, Leiden, 1968, Ss, 
Dour 
348 





re des scriptions palmsrénicnne 
244.245; Milik, Ded 
+ Inscriptions nos, 25, 0, 58 are from smaller temples; nos, 160 and 173 are from 
the hellenistic temple; f 1, 1965, 7. 
+" Inseription no, 25 is from the Ba'alshamén temple: nos. 29 and 30 from temple 4 
ral temple and 151 from 











the hellenisti temple 1 





no. $2 from temple 3; nos. 74, 78 and 82 
the hellenstic temple, 
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invocations of the triad, and one is a memento-text to Marén néf 


“Our Lord, the Eagle.’ Marén thus also held a dominant position in 
this temple which was most probably dedicated to him*? 

Like Marén, Bar-Marén is mostly invoked alone; we possess nineteen 
inscriptions dedicated to him or mentioning special cultic function 








ies 
of his temple. Most of the inscriptions of Bar-Marén come from the 
northern liwdn of the central complex which was most probably 
designated for the practice of his cult*. In sharp contrast to the 


numerous inscriptions dedicated to Marén and Bar-Marén there is 





only one which mentions Martén (no. 13 





a graffito from liwdn 7 
ading mri, namely Martén, ‘Our Lady.’ It is thus likely 
and Bar-Marén are by far the most important deities of the 
e pantheon and that Martén in comparison with them was 
but a relatively shadowy goddess 

The 
Inscription no. 107 is the first 


with the 
that Marén 
Hatres 














€ are two inscriptions that call Bar-Marén son of Sama 














in... br “bygd br l 
sedv br ‘bygd br kby dy Gaddai son of Abigad son of 
Kabbai, who 
mm buy pis “dryt belong to the B'né R‘phasams 
elped 
Kim Uh rb Sami, the great god, the benefactor 
tht" byt dy "ly" dy with the elevated house of joy of 
say! yk rb dy br S‘gyl, the great temple, which has 
built 
brmryn lms “bwhy “1 Bar-Marén for Sami, his father for 


hy wl hyy mn dy rhym ly kih — my well-being and for the well-being 


of everyone who is my friend*4 


This inscription was found in room 4 of the central temple complex 
north of the southern liwdn. For the purposes of the present article 











* Nos. 147, 149, 182, 154, 199, 161, 167, 171, 174, 175, 178, 181, and 184 invoke 
$5 is a memento-text to Maren nir 
21, 1965S, 31su.; Wathig al Salhi, The Seulpnures of Divinite. 
B: the southern lind i likely to. be earlier date than the northern ti 
already started in the beginning of the second century A.C., of 
ala, MUSI 47, 1972, 5$38 
I follow Milik’s reading, cf. Dédicaces faites par des dew 79; 386-388. 





194, for a discussion of the problems connected with this inscription; cf. Aggoula, 


rytus 18, 1969, 9758; R. Degen, “New Inscriptions from Hatra (231-280)." JEOL 23. 








1975, 40, for a discussion o 
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the many problems presented by this text do not require detailed 
discussion. It is clear that Bar-Marén is called son of Sams who is also 
identified with Marén. Bar-Marén has something to do with building 
activities, a fact which can explain his close ties with sculptors and 
architects in other inscriptions. The name of the great temple of 
Sam$ was perhaps sgyl, a word whose etymology is unclear, but 
which is perhaps a reminiscence of esangila, the great temple of Marduk 
at Babylon*®. It is also noteworthy that this inscription connects the 
great temple with Sam$ and Bar-Marén, but does not mention the 
tri 








Inscription no. 280 was found on the east wall of a room situated 
near the entrance of the great temple. It is written in black ink; to 


the right of it is a drawin 









of a so-called semeion, a banner, consisting 


of four medallions with eagles 





d on top a sun-disc** 


smy" dy bny “gle Banner of the followers 
dy brmryn br Sms of Bar-Marén, the son of Sams 
lh the god. 


sd here as “followers,” derived from 





The expression which is trans! 


xd20u00s, may be the name of a tribe or clan; in all 





the Gre 
likelihood it designates a religious association having special links 





with Bar-Marén, 
From these two inscriptions we may conclude that Marén is 
scriptions 





Sams and Bar-Marén his son. There are, however, two other 
which draw a clear distinction between Marén and Sams. The first 
(no. 74) is a graffito on a marble slab of the pavement of the 
x. Most probably the first two 


attested lines form the end of the text. The continuation of the 





southern fivdn in the central comp 


inscription reads as follows 


The word 
225, 240, 244, 245, 246, and 





Degen, JEOL 23, 1975, 409, considers gy! to be the 








fame of the great temple in Hatra; Aggoula, Beryns 1969, 98: “SGYL désigne une 
partie de la construction”; MUS. 40, gives the meaning “théétre’ and promises 
14m. 24 forthcoming study Milk, Dediceces fates par des dicux, 386 connect 





sp! with the Akkadian word sully ( and the Hebrew sulloh 












(= property); sxy! as a nam at temple of a building construction is the 
best explanation: for esanrila vide E. Dhorme, Les religions de Babylone et d'Assyr 

is 1949, 140; of. AR. Millard, JSS 21, 1976, 174s8., who draws attention to the 
cceurrence of this term in an Aramaic inscription from the oasis Teima in North Arabia 







Cl. Aggoula, MUSI 1972, 26s. Degen, JEOL 23, 1975, 


wennes de Hatra,” Syria 








ride Caquot, “Note sur le Semeion et les inscriptions 





32, 1955, 59-69; S. Downey, “A pre he Standards of Hatra,” Sumer 











162 HLL.W. DRUVERS 


3 dkyr néry tb wlinpyr May NSRY be remembered for well 
nd good 
qd mea nich w imi before Marén, the Eagle, and Sams 
woe'th work wsmyt and his lady and his son and the 
banners 

kowlhwn: all...... (ete.)* 


A clear distinction is thus made between a god Marén ni’ ‘Our 
Lord, the Eag 
remarkable that inscription no. 82, a building inscription from the 
southern /iwiin dated 177/78 A.C. and mentioning Sanatrug I, makes 
the same distinction between Sams the sun-god and the Marén of the 
triad 





le’, and Sami, the Marén of the triad, It is also 








int 488 in the year 488 (177/78 A.C.) 
sngrwg mk (has built?) Sanatrug, the king 
Smith (-.servant of?) Sams the god 

srw mry* Imen wmrn (the great, son of?) Nasru the lord 


for Marén and Martén 
whrmryn ‘It wsmyr and Bar-Marén, Allat and the 





rdless of all proposed emendations of this text, one conclusion 





ast is clear, that on the one hand Sam$ is mentioned as a 
her, this same god is called 
Marén when he functions as a member of the triad. In inscription 


single, individual god, and, on 





no. 74 a god Marén nir’, “Our Lord, the Eagle,’ is invoked, followed 
by Sams who is thus evidently distinguished from the eagle-god 
After Sams the inscription then invokes his lady and his son, not 
Martén and Bar-Marén, which would be expected to follow an 
invocation of Marén. That is also a clear indication of a ‘functional 
distinction between Sams, the sun 
of the triad 

Four other inscriptions speak of Marén nir’ (“Our Lord, the Eagle’) 
Inscription no. 79 found in front of sanctuary 11 originally belonged 
toa statue of king Sanatrug Il, the last king of Hatra. It was offered to 
him by friends on the occasion of his birthday. In this inscription 
the donors either express their special reverence for Marén nir* or 


od, and Marén, the first member 











+ For a detail le Milik, Dédicaces faites par 
deus, 401-404 





Ii, 36055 : Aggoula, MUSI 1972, 37. 
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invoke him*?. Inscription no, $8 is a memento-text, gdm mrn nir 
(‘before our Lord, the Eagle’), similar to inscription no. 155 from the 
hellenistic temple. Inscription no. 232 is a collection of five texts 
tar; one of them reads as follows 





inscribed on a small fire 


mn nse Our Lord, the Eagle 
shgth You have smiled (?) 

mn bytk from your temple (house) 

Inn dlgrh ‘on him who will watch over it*. 


Some conclusions can be drawn from these inscriptions, but certain 
problems are posed by them which require discussion. In the first 
is clear that the god Marén, Our Lord, the first member of the 


s Sams, the sun god, who, like Bar-Marén, his son, is also venerated 





place 
ria 
‘apart from the triad. When the sun god is considered primarily as a 
he is invoked as an 








member of the triad he is called Marén; whi 





individual deity his traditional name Sam§ is used. In all likelihood 
therefore the central temple complex was built for the cult of Sam’ and 
his son as the most important gods of Hatra. Inscription no. 74 (vid. 
supra p. 162) is the only instance of a text that makes a distinction 
between Marén nér’ (‘Our Lord the Eagle’) and Sam8, The great majority 
of the texts mentions Marén and a few speak of Marén nir’ (Our 
Lord the Eagle’). It is thus unclear whether M 

sun god Sams or the Eagle-god; exact interpretation is impossible 











since the whole context of the relevant inscription is in most cases 
unknown, It is t 
between Sams, Marén, and 





npting to resolve the problem by positing 
od, as F. Cumont would 





he Eagle- 








have done, In Cumont’s opinion the eagle is the bird of the 





and symbolises the sun, especially in Syrian cults**. Accord 
Cumont these cults underwent a solarisation in Greco-Roman times, 
icleus of their theology and cult*? which 





so that the sun is the 





facilitates their assimilation with the Persian Mithra. This view of the 





+ Cf. Caquot, Syria 40, 1963, 2ss.; Aggoula, MUSJ 
nds on the meaning of b in bmi in 1.9; Caquot et ali consider 








‘mn to be an invocation of Marén; Aggoula connects the preposition b with a verb 
‘hd which he reconstructs in 1.7: in this reconstruction he is not to be followed 
Cf. Degen, JEOL 23, 1975, 404s., whose reading I follow; Aggoula’s inter: 
on, MUSJ 1972, 10s, is completely wroag. 
51 F, Cumont, “L'sigle funéraire d'Hirapols et apo 
35-118; idem, Luc perpetua, Paris 1949, 29455 











pret 





ne des empereurs,” Etudes 








syriennes, Pasi 191 
2, Cumont, “La thé 
savants XU, IF partie, Paris 1913, 447 


jsme romain,” Mém. prés. par div 
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Syrian cults must now be rejec 





ed in light of Henri Seyrig’s thorough 
investigation of solar cults in Syria 

that solar cults in Syria are tradition 
from the semi-nomad Arabic populai 








>. Seyrig 





as argued convincingly 





I and for the most part derived 





on of the Syrian desert, The 
Syrian Zeus is the ancient god of thunderstorms and rain — Hadad, 
Ba‘alshamén, Tesub—and gradually develops the functions of a 

se power manifests itself in sun, moon, and stars. 
As such his primary manifestation is the sun which, however, by 
itself is never identified directly with this cosmic deity, The eagle 







cosmic deity wh 




























is not the bird of the sun, but symbolises the cosmic deity and as such 
represents, for example, the Palmyrene gods Bél and Ba‘alshamén 
Both gods areescorted by sun and moon, especially in their iconography, 
Je. Some few 
ht appear to suggest the contrary can be interpreted 
In accordance with this general Syrian practice Sams 
and the Eagle-god or, in other words, the Marén of the triad and Marén 


nr’, are thus identifiable as two distinct deities in Hatra’s pantheon, The 








but the sun is never unambiguously symbolised by the ea 





instances which mi 





otherwise 








first is the traditional Arab sun god, the second the god of heaven, giver 
of rain and fertility. Such a conclusion is completely congruent with 
liter 





wry sources which discuss Arab cults. Aristobulos, one of the 
the Arabs venerate 
only two gods, Heaven and Dionysos, as well the visible heaven and its 





companions of Alexander the Great, reports t 


A similar account is attested 
igion of Edessa in North 
Mesopotamia, In a long sermon from the Doctrina Addai—a legendary 
record of the begi 


celestial bodies and especially the sun ™ 
from written reports of the p 











inings of Christianity in Edessa*”—the apostle Addai 
ttacks the pagan gods venerated in that city : “Who is this Nebo, an idol 
made by human hands, that you worship? And Bél whom you honour? 
Behold, there are among you which worship Bat-Nikkal, like the 


* FH, Seyrig, “Bal de Palmyre,” Syria 48,1971, 1 





Le culte du soleil en Syrie &'époque romaine Syria 48, 1971, 337-373 











9 CEH. Seyrig, “Le culte du soleil,” 371s. 

* Aristob.. F $5, 20 Uacoby Il, 3.1) = Arrian.. dnah., Vil, 20.1; Arstob, F, $6, 11 
Gacoby ll, X1) = Strabo, XVI, LIL; ef Seyrig, “Le culte du soleil,” 342 
M. Hopfoer in: H. Gese-M. Hopfner-K. Rudolph, Die Religionen Alissriens, lt 
crabiens und der Mondier, Stuttgart 1970, 279, reluctantly identifies a deity Nasr 





(= eagle) with a sun god, one example of many who consider the eagle asthe bird of 
the sun, all due to Cumont’s sciatic influence 

Cr HAW. E Ede 
1970, 4-33; W. Baver, Rechigldubipkeit und Ketzerei im dlesten  Chrisentin, 
Tabingen 1934, 6 








ve 3 und das jOdische Christentum,” VigChr, 24 
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inhabitants of Harran, your neighbours, and Tar'ata, like the people of 
Mabbug [= Hierapolis), and the Eagle, like the Arabs; the Sun and 


@ you...°%.” Strong Arab 





the Moon too, like others, who 





influence on the population and culture of Edessa is also evident: the 
es and has strong 
id the 
ruler of Arab (S/yy" drb) who resided there*?, Likewise the sun was 





dynasty characteristically bears Arab personal na 








ties with the desert people, for example, at Sumatar Harabesi a 





worshipped at Edessa with a temple 





the southern city gate which 
was called ‘the gate of the temple of the sun’ (byt imi). We may 





assume that at Hatra, as at Edessa, Sam’ and the Eagle are two 
th are called Marén, Along with the god of 


entions Dionysos. The iconography of Hatrene 


distinct deities, although b 
He: 
religion may elucidate this reference: a bronze head of Bacchus-Dionysos 





en Aristobulos 1 





‘was found at the excavation, decorated with vine-tendrils and grapes and 





the inscription on its neck is a dedication to Bar-Marén (inscription 
299) 00 


no. The dedication to Bar-Marén seems to identify this god 





with Bacchus-Dionysos®. In addition this head has been found in front 
of the northern /iwdnt of the central complex, assigned to Bar-Marén, This 
at Hatra Bar-Marén is a deity comparable to 
Dusares, the god of the Nabata 








evidence suggests th 





ans, who was also identified with 
Dionysos*?, He is a “dieu-fils” with special 





uthority over vegetation, 
fertility, and cattle, and connected with particular professions, for 
example, those of architects and sculptors who receive their instruction 
from Bar-Marén through dr 
be compared with those of Nebo and the young god Hermes at 


mms. The functions of this deity can 








"Th 
(Qransl), 24, ISM Qext); ef. C. Winckworth, “On heathen deities in the Doctrine 
‘of Addai," JTAS 25, 1924, 4 rift F.K. Dormer, 
EPRO, Leiden 1976, 263-283, 

§°CF, J.B, Segal, “Anat, Studies 11" 1 
inscriptions und archaeological finds from Edessa and Sumatar Harabesi,” BSOAS 3, 





Doctrine of Addai th ed. G. Phillips, London 1876, 








Dirvers, “Die Gotter Edessas,” Fe 








3. 106f.; Drivers, “Some new 5) 





1973, 118; the alleged connections between Sumatar Harabesi near Edessa and 





Hatra, as stated by Aggoula, MUS/ 1972, 338s. are very unlikely. 1 shall deal this and 


ther problems in a forthcoming monograp 





the religions of Edessa 








Saar, Sumer 23, 1967, pod. and Simer 21, 1965, 38 and PI. I; ef. Aggoula MUS 
1972, 436, who mentions an unpublished coin which represents Bar-Marén as 
Dionysos 

®1 Wathiq al-Salii, The Sculptures of Divnities, 146s. however, denies any con 


nection between the mask and Bar-Marén, whom he wrongly identifies with Sin 
SCF, D. Sourdel, Les cules dv Hauran & Tepes 
Worterbuck d. Mytholope 1, ed. H.W. Hass. Stuttgart 1965, 433ss. 
> Inseription no. 106; ef: Caquot, Syria 41, 1964, 252; Milik, Dédicaces fates par 


des diewx, 388-391 








romaine, Paris 1982, $9ss 
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Baalbek-Heliopolis*. We do not know his actual name, but his 
character is generally clear: when Bar-Marén appears as a member 
of the triad he is represented with a radiate halo around his head and 
‘crescent behind his shoulders, that is, as the son of sun and moon** 

‘The most important deities of Hatra’s pantheon are thus Sam8, the 
sun god, the Eagle-god, who is the god of heaven, and Bar-Marén, the 
young god assimilated to Dionysos. Such a conclusion is in complete 
accordance with the description of the religion of the Arabs given 
by Aristobulos and our other sources for the knowledge of the 
In comparison with these deities and 1 
them the formation of the tia 


cults 
d with 
as an astrological entity is secondary and 
must be ascribed to the second century A.C., the date of the building of 
the temple, The central complex was built for Sams and Bar-Marén and 
not for the triad as such; Marén nir* had a temple of his own and the 
goddess Martén 








conceptions conne 














as in all probability a moon goddess whose character 





nd personality were but vaguely defined. In one sculpture she is 
represented with two bearded snakes rising from her shoulders" 
‘Compared with such other female deities as the Arab goddess Allit and 
the Syrian Atargatis, Martén is of minor importance at Hatra. This 
relationship provides further indication of the artificial character 





of the triad, whereas Sams and Bar-Marén are indig 





nous gods with a 
cult of their own. It is difficult to establish the influence under which 
the triad was formed. Baalbek and its triad, or Babylon, are plausible 
startin tion of the triad, In se 
the formation of triads with astrological significance was a common 





points for the stimulus for the form 





enough practice in Syria and Mesopotamia 
AC." 

















of H, Seyrig, Syria 31, 1984, 864; 9 960, 248s.; Syria 39, 1962, 211 

Syria 40, 1963, 25-28; dem, “La triade héliopolitaine les temples de Baalbek 

Syria 10, 1929, ‘Nouveaux monuments de Baalbek et de la Beqaa,”” MB 

16, 1961, 109-135; “Basrelief de la trade de Baalbek trouve & Fneidig,” MB 12, 

1985, 25-28; S, Ronzevalle, “Jupiter Hélopolitain. Nova et Vetera,” MUSJ 21, 1937: 
R, Dussaud, “Temples et cultes de la trade héliopolitaine.” Sivia 23, 1942, 33.77 
CF. the plates nos. $2, $4, $5 in Wathig al-Salbi, The Sculptures of Divinites 

"© CE, Wathiq abSalii, The Sculptures of Divnitis, 125; ef, the moon goddess 








from Hatra in Berlin, K. Brisch, “Das parthische Re 
Hatra,” Jahrbuch preussicher Kulurbesit, 1967, f 
Martén, cf. Milk, Déicaces faites par dex dicux, 347; the goddess Artemis at Ephesos 
is called Martén in the Syriac Acts of Jol, ed. W. Wright, Apocryp 
Apostles, London 1871 

(CE Seyrig. “BA de Palmyre.” Syria 48, 1971, 97-100 


ef mit dem Si 
5; in. Assut, Nanai is called 
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The predominantly Arab character of the Hatrene religion and 
cults is evident from the preceding discussions. Moreover there may 
have been a ‘theological’ influence from Babylon or from the West- 
Semitic area which expressed itself in the formation of the triad. 
Indigenous Mesopotamian gods were also worshipped at Hatra, 
especially Nergal to whom a special temple was dedicated. In 
the religious iconography strong influence from Mesopotamian tradi 
tions can be detected, for ex 
iconographical tradition ori 
rivers. Deities from the West S 








nple, in the winged deities that continue an 





inating in the land between the two 
mmitic area like Atargatis, the De 
from Hierapolis, and Ba‘alshamén, the Lord of Heaven, were worshipped 






yr 


at Hatra and had temples of their own®*. Ba’alshamén was called the 
great 





1d, creator of the earth and was probably designated by the 


title Mar‘lahé (‘Lord of the Gods’), similarly attested at Palmyra”? 





The religion of Hatra must be considered a continuation of 








Mesopotamian cults closely connected with the religious tradition of 


the desert-dwelling Arabs and containing an admixture of certain West 
Semitic elements, Exactly the same characteristics can be detected in 
the religion of Palmyra, Dura Europos, and Edessa, other cities of the 
sme period as Hatra and open to the 
same cultural and religious influences”! How strong this indigenous 


‘same region which flourished in the: 





religious tradition was can be understood from a Latin inscription 
fou 
Deo Soli Invicto tater cha 


id at Hatra and datin 








from after 238 A.C. It is a dedication to 






facterised in the same inscription as Religio 











Shrine 10 was dedicated to Nergal, from which the inscriptions nos. 6 


269; ef. Wathig al-Salihi, “Hercules-Nergal at Hatra 










Iraq 33, 1971, 113-115; S. Downey, “A New Relit of Nergal from Hatra,” Sumer 26, 
1970, 227-229; Mili, Dé ates por des deus, 1663s. 
© Cf the inscriptions 14-27, A. Caquot, Syria 29, 1982, 97-108 and the inscription 





48-52, Caquot, Syria 32. 1955, 53s; Drijvers, “Monotheismus und 
cker-G. Widengren-E.J. Sharpe (ed), Proc 
IAHR, Suppl. Numen XXX1, Leiden 19 





inc 





der hatraischen Relig 





of the XIlh, International C 












According to the Hatrene inscription from alSa'adiye, ef: Caquot, Syria 40, 1963 
12-14; Teixidor, Syria 41, 1968, 273-279; Milk, Désicaces, 400; f. M. Gavi 





ski, 












‘Nouvelles insriptions du Camp de Dioa 316s. for the ‘Lord 
‘of the Gods’ (= Ba‘alshamén) at Palmyra 

CE CB. Welles, “The Gods of Dura-Europos,” Festschrift F. Altheim, Beri 
te,” Syria 21, 1948, 









1970, 50.65; H. Seyrig. “Remarques sur la civilisation de F 
324-337; Drivers, "Die Gotter Edessas” Festichrift EK. Diener, EPRO, Leiden 197 
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Loci, namely, Sams, the most outstanding 





od of Hatra”?, No single 
trace of Iranian or Parthian influence on the religion of Hatra can be 
ested at Hatra, Palmyra 
Dura Europos apart from the Mithracum, or at Edessa, 

This summary offers a background of prevailing 


found. There are no Iranian deities 





or 


traditions in whose 
context the remaining religious monuments from Hatra should be 





interpreted. We have already remarked (p. 153) that some monuments 
of Hatrene religious iconography have be 





n considered in relation to 
the cult of Mithra, in particular the symbols on the lintel of the 
rectangular temple of Sam$ (Fig. 1), part of which is now in the 
Museum for Islamic Art in Berlin”. The whole lintel is divided into 
three parts, a central one flanked on both sides by an identical scene. At 
the centre of the middle part of a bust of Sams, the sun god to 





whom the temple was dedicated. He is flanked by two standing eagles 


agles are the birds of the 





with their heads turned towards him, The 








heavenly vault. Next to the right-hand e 
@ griffin with right paw uplifted 
To the left is a Medusa, a gorgoneion, similarly flanked by a griffin. 


gle a bull’s head is anked by 





turned towards the bull’s head. 


Both ends of the lintel show the same gorgoneion flanked by two 
ariffins. The combination of a bust of Sams with two eagles is clear: it is 
the sun god supported by the h 





enly vault symbolised by the 
eagles, The relation of a bull's head, a so-called bukranion, and the 





gorgoneion to the sun god, however, requires explanation. The bull is 
usually the an 





mal that represents the 





aven and as such is the symbol 
ofheavenly deities like Hadad, Ba‘alshamén, Jupiter Heliopolitanus, and 





Tesub”*. In Mesopotamia too the bull is a symbol for the deity 




















CE. D. Oates, “A Note on three Latin Insc fom Matra.” Sumer 11, 1955, 
39-43; A. Maricg, “Les demitres années de Hatra: Falliance romaine,” Syria 34, 1957, 
288-296; Caquot, Syria 32, 1955, 272; Milik, Dé 7 

 K. Brisch, "Das parthitche Rell’ mit dem Sonnengott aus Hates," Jahrb 
preusischer Ki 1967, 237-249; ef: H. Seyrig, “Genneas et les dieux cavaiers 
en Syrie* Syria 26, 1949, 232, n, 10 for all the literature on ths lintel; F. Cumont 
Fouilles de Doura-Europos, Paris 1926, 231s. gave an eschatological interpretation 
(of the scenes oo this in 

“cr Ww Mythologie I feud; Hadad is called rim garma 
hhoened bull or vim amé (u) ersei (= tall bull of heaven and earth), ef. Worter: 





uch der Myth 
und Kulte syrische 





264; for Jupiter Heliopoltanus vide : O. Eissfldt, “Tempe 

n ellenisich-tbmischer Zeit," AO 40, 1941, PL. V, | 
Seyrig, Syria 1929, PL LXXXIN, 1: for Ba‘alshamés, 
Europos, A. Petkins, The Art of Dura-Europos, Oxford 
J. Vicari, Le sanctuire de Baal 








lief from Dura 
3, 94, and PL 38; P. Collar. 
a Palmyre 1, Rome 1969, 210s. and PL Cll, § 
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[sku Hadad who is called “bull”, “large bull”, or “bull of heaven”*, 
Greco-Roman world where 





The gorgoneion is known mainly from 1 
this terrifying head has infernal characteristics and usually belongs to 
the underworld, the region in which the three Gor 
gorgoneion to the left of the sun god possibly represents the under- 


ons live”, T 





World since it occupies a position opposite the bull of heaven, In that 








ase the whole central scene is a cosmological representation of the 
cordance 





sun between heaven and underworld. This view is in complete 
with the symbolical meaning of the griffin which in the Mesopota- 
mian area belongs both to Hadad and to Nergal, the deity of the 
iffin can function in 
n 


iconography demonstrates. It has both a protecting and an apotropaic 





underworld”. A terri 





‘composite animal, the 


a wide variety of symbolic representations as the Mesopotami 








and sometimes serves as the riding-animal of a god. Several of 





function 





these functions are combined, for example, when griffins draw the 
chariot of the Palmyrene god Malakbél in his function as sun-god in the 





reliefs on two well-known altars of the god”*. Other re 
of a cult-niche, represent Malakbél flanked by two griffins with their 
right paws uplifted’. In summary, then, all elements of the central 





S, fragments 


part of this lintel have a symbolic cosmological function and represent 


Logether the sun god as the central figure between heaven and under: 





world, namely, the two extremes of the sun's daily journey. Indeed, the 





relation 





fact that gorganeion and bukranion are brought into so close 





with the sun god while the griffins have their place only at the extremities, 
may indicate that sun god, bukranion, and gorgoneion belong together and 


represent a coherent symbolical theme. 


cf. P. Merlat, Jupiter Dolichenu 





Jupiter Dolichenus also has the bul 





Paris 1960, $4, on Jupiter Dolichenus and related 





* Cf, Warterbuck der Mythologie I. 79. 8¥. “Mimmelsstier 
CE. P. Grima, Dicriown I mathelagie sreeque ine, Paris 19S, 

168 sv, "Gorgone.” B. Golde Asiatic Ancestry of the Greek Gorgon’ 

Berytus 14, 1961 ~ 63,1 -23 and Cl. H he Sunny Sie of the Greek Gorgo 





Beryta 14, 1961 - 63,25 - 35 confirm the views expressed he 
CF. AM. Bisi, “ll Grifone. Storia di un motivo iconograf 
mediterranco,” Studi Semitic 13, Roma 1965, 











* F. Cumont, “Liautel palmyrénien du musée du Capitole,” Spria 9, 192K, 101-110, 
XXXVII; J. Wais, Snudia Palmyretakie IV, Warszawa 1970, 2488, fig. 19: 
P. Collars. Vicari, Le sanctutire de Baalshamin d Palmyre 1, 1969, 222ss.: I 
PL LIX, 2; CVIIL, 1; J. Wais, Studio Palnyroiskie 1V, 1970, Mss. fig. 27 

* CEH, Seyrig, Syria 22, 1941, 39-44, PI. I, Il: Collart-Vicar, Le samctuaire de 
nin d Palmyre f,160s.; Il, PL XCIX, 2, 3; Morehart, Berytur 12, 1956-57, 6485 
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The usual function of a gorgoneion in the Greco-Roman world is 
apotropaic and as such it occurs on sarcophagi and buildings of all 
kinds; it is also used as a powerful amulet. The griffin has the same 
protecting and apotropaic sense. Both Gorgon-hea 


ds at the ends of 
the lintel flanked by the two griffins can plausibly be thought to have 
this same apotropaic function, a function particularly understandable 








in the context of a temple". 
In K. Brisch’s opinion the griffin on the central part of the lintel 
is engaged in killing the bull In that case we would be dealing with 
a kind of tauromachy or a mythical animal-struggle. The only support 
for this supposed tauromachy derives from the fact that the griffin is 
represented with its right paw uplifted, but this mythical animal is 
a 
Abda, on the plinths of cult-niches from Palmyra, and on another 
representation from Petra**. The more plausible conclusion is that 
ing in this context except 

pression of protection. 


normally so represented, for example, on a altar from Nabat 








the uplifting of a paw has no specific mean 


to emphasize the general i 





So far all indications point towards an interpretation of this lintel 
in an almost purely 





Semitic context, mingled only with some syncre- 
tistic elements from the Greco-Roman world, a normal phenomenon 
t period. Already in 
om the Iraq excavations 
were published, A. Caquot was struck by “I'absence apparente de 





in the iconography of Semitic religions at th 
1952 when the first inscriptions and sculptures 





tout élément oriéntal, iranien, Nous sommes & Hatra dans un monde 
purement. sémitique..."* 
corroborated by all other finds of inscriptions and sculptures. Thus 
it is highly improbable that the sun god and the bull on the lintel of the 
Sam$—temple have anything to do with the cult of the Iranian Mithr 
There is no reason to follow F. Safar*? in calling those two northern 
parts of the central temple complex, which were perhaps later additions, 
4 Mithraic shrine simply because they are decorated with bull’s heads 
These two /iwdns may well have been dedicated to the cult of Hadad or 
Ba‘alshamén whose animal is also the bull 





Until now this first impression is fully 











The second monument supposedly associated with the cult of 


** CE F, Cumont, Recherches sur le sym 
228(5), 339 

"CEN. Glueck, Det ins, London 1965, 20, Pl 8, PL 167 
of J. Leiboviteh, "Le griffon dans le Moyes-On 

* Caquot, Syria 29, 1952, 118 

* F. Safar, Sumer 24, 1968, 5; Sume 





ime funéraire des Romains, Pasis 1942, 














nt antique,” “A 








25, 1969, 
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Mithra is the so-called Nergal or Hades relief (Fig. 3) that shows 
scorpions, snakes, and dogs as the accompanying animals of the deity ®* 


It comes from the small temple no. 1 discovered outside the central 
temple area during the first campaign in 1951 and published for 
rd London News**, Since the 
bul 


the first time in the Mlustrat 





several 
sd 10 





scholars have discussed the rel 





has never been subject 





8 special investigation ™* 

It was originally embedded on the back wa 
house-temple. Dir 
inscriptions that mention a 





of room 13 of this 








tly in front of it an altar was found with 
led KNZYW. On one side of the 
altar there appears the image of a god in relief with a long beard, 








abundant hair, clad in Iranian dh 
his head a double axe of a peculiar form and in his left hand 
two snakes 
between relief and altar, that both represent the same god. Although 
ave be 
that the relief represents the god Ne 


ss. In his right hand he holds above 





We may assume, in view of the topological relation 





some other solutions 





suggested, it is reasonably certain 
ed in 
Hatrene inscriptions and to whom a temple was dedicated *”. At Hay 


whose 1 











the pertinent information is as follows: from temple 10 we have an 
inscription written along the border of a bronze plate: NRGL kib 
(Nergal the dog’); another possibility is understanding ib" not in 
apposition, but as the second part of a genitive construction which 
should be translated ‘Nergal of the dog.” It is, however, more 
straightforward to interpret Alb” as appositional to Nergal. Inscription 

 memento—text written on an 








no, 71 comes from the sai 





¢ temple, 





alabaster socle belonging originally to a Heracles statue and calling 
on NRGWL klb* (Nerg6l the dog’), A small marble sculpture of a 





The best picture isin D. Schlumberger, L'Orienthelénisé, 140. 

“ ILN, November 17, 1951, $07, fig. 11.: Mfidhraic Suaier 1, PL. 48. 

** CE Sumer 8, 1952, 13-16; Ingholt, Parthian Sculptures, 32-38; Fukai, “The 

Atifets of Hatra and Parthian Art,” 156-199: Schlumberger, "Orient hellénisé, 139: 

Milik, Dédicaces faites par des 
CE. Caquot, Syria 29, 
























1952, inscriptions 69, 93%; ILN, Now 
fig, 10; Ingholt, Parthian Sculptures, 18-17 and PL MT, 3; ef J.T. Milik, Syria 44, 
99; Aggoula, MUSJ 47, 1972, 68s and 7éss., denies the religious character of 





nber 17, 1951, 








room 13 and considers it a shop, wrongly, in m 





Pinion; for the interpretation of the 








and the altar, however, it does not make any difference 
A. Caquot considered the god as Hadad, Syria 29, 1952, 1156, like Safar, 
Sumer 8 1 





15; shrine 10 was dedicated 





ergal, the inscriptions 67-73 are 
from there; perhaps shrine & and 9 were dedicated to Nerga 
214 and Milik, Dédicaces, 167; Aggoula, MUSJ 1972. 65 





00, ef, inscriptions 60 and 
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recumbent dog found in the same temple bears the following text 
fon the socle: ltt klbn ‘n’ idrm dy “hdytyh [i(drp'?)—"three dogs 
that I Sad-ram made for Sadrafa (2) (or: “for the lady’?)**, On 


the lid of a marble cult chest from the same shrine three dogs are 
sculptured. The accompanying inscription is not complete: the only 
legible words are... “bd INRGL hhas made for Nergal*?,’ A 
sculptured incense altar from this shrine bears a representation of a 
male bearded deity with long hair, comparable to the deity on the 
altar from shrine 1. In his right hand he bears a double 

in his left hand he holds a rope connected to an animal, most probably 
a dog. The three other sides of this altar bear images of dogs. A 
remarkable feature of this piece is that the deity is nearly nude, except 


e and 








for a chlamys over his shoulders, Nudity is characteristic of Heracles 
sculptures found in great quantity in the s 
this altar wears jewelry otherwise worn only by Heracles: 


e shrine. The deity on 








conclusion is obvious that at Hatra Nergal was identified with Heracles, 





syncretism that is confirmed by another fact: in the North gate of 
the city a 
inscription mentions the god Nergal®", This inscription gives Nergal 





large Heracles statue was found in a cult-niche in which an 


the epithet dhipr’ which also occurs in other inscriptions (nos. 81, 145, 
279, inscription of Sa'diya), and can be translated ‘chief of the 
guard(s)'". It is also noteworthy that at Niniveh the North gate was 





called the Nergal-gate, because Nergal functioned as guardian of 


this gate 





4 kept off the evil powers that, according to traditional 
belief, used to come from the North. 
The lintel of the entrance of shrine 9 is inscribed with a text 








g dep was suggested by Milk, Dédicaces faites par 
des diews, 166 and would be 





Nergal and Shadeafa 








* Inscription no. 73: i i noteworthy that most of the cut banks from Hatra arc 
decorated with representations of Hercules or scenes connected with this deity which was 
identified with Nergal; ef. S. Downey, “Cult Banks from Matra,” Berytus 16, 1966, 97-109. 

This incense altar was published by Wathigal-Salihi, “Hercules-Nergal at Hat, 
rag 33,1971, 13-115, who, however, call it @ miniature column, and by S, Downey 





26,197 the jewelry vide 
Addendum, 


A New Relief of Nergal from Hat 
S, Downey, “The Jew 
AJA 7, 1972, 77-78; for a rea 
PI. 6 
 Wathiq al Salhi, “Herc 
” CE R.Ds 
421, ; Milk, Deédiaces faite 





Hercules 968, 211-2 









ype of Heracles vide : Sumer 





‘Nergal at Hatra(ID)." drag 38, 1973, 65-68 
1 Hatra (nos. 231-280," JEOL 23, 1975, 
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(no, 60) which most probably reads ‘rz’... NRGL, like the foundation 
text on the lintel of shrine 8 (no. 214) where the same expression 
3. A possible interpretation of the word ‘rz’ in this context 
eting-place of a thiasos’ (temple 4 mystéres), since the usual 


occurs 











meaning of *r 
ssociated with the dog as his sacred animal—or was himself called 
‘dog,’ perhaps in combination with his function as a guardian—and 
was identified with Heracles. It is also remarkable that Nerg: 
frequently represented with three dogs®. The god likewise seem 


is ‘mystery'**. So far it is clear that Nergal was 











to be represented on a stele in the Istanbul museum with the images 
of a semion or standard in the cx 
sitting on a pedestal in left profile, and, to the left, a god stands wi 


the upper part of his body naked, a lance in his right hand and 





tre, to the right of which a dog is 





his left hand resting on the hilt of a sword” 
The syncretism of Nergal and Heracles also occurs in the religious 


iconography of Palmyra, as H. Seyrig has demonstrated on the basis 








of the tesserae”. Nergal is sometimes accompanied by a goddess 


sitting between two animals (on tesserae 234 and 236, probably lions), 





Other tesserae show a standing goddess with a lance in combination 





with Nergal (tesserae 233 and 235). The goddess is Atargatis, the 
Dea Sy ated type of deity 

Returning to the Nergal relief from the Hatrene shri 
note that it shares some characteristics in common with other pieces 








we may 





from Hatra, The centra 





figure is a deity with a beard and long 





hair, with two horns on his fo 
outstretched wings like the deity on the column from shrine 10, 


chead and crowned by an eagle with 














CF. Caquot, Spria 32, 1955, 263, who suggested already the reading ‘re’ and 
connected it with the Syriae word Rézd (= mystery); Degen, WO 5, 1970, 223, gave th 
reading “ds* and connected it with the Latin word aedes (= house, temple) an intr 





pretation whichis 
Vide, Milk, Dédicae 
A tid of a 
Nergalyef Caquot, Sy 
published by Wathiq alSalihi and $ Downey, of. 9, 





nex, 167; Aggoula, MUS} 47, 1972, 6568, 


decorated with three dogs and dedicated to 








2 1985, 269 (inscription no. 73); the incense altar from shrine 10 





4 CF, Ingholt, Parthian Sculptures, 35, Pl. VII, 3; Homés-Fredericg, Haira et ses 
seulptures parthes, $6, no, 34, PI. IV, 1; Downes, “A preliminary Corpus of the 
Standards of Hatra,” Sumer 26, 1970, 201, no. 6 and note 34 (not 381); the deity 





‘ona stele inthe rag Museum no, $6719 and identified by Wat 





Salhi, The Sculptures 
Nergal 






(of Divinities from Hatra, 138s as Verethragna i without any d 
© Cf, H, Seyrig, “Héracls-Nergal,” Syrie 24, 1985, 62-80, 
7-H Inghol-H Seyrig-J. Starcky, Recueil 

ch Seytig, “Herat Nergal.” 183 


Polmpre, Paris 1955; 
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He has a double axe in his uplifted right hand, one blade of which 
is replaced by a snake. The double axe may be compared to the weapon 
which the bearded deity on the altar from shrine 1 bears in his right 
hand. His left hand rests on the hilt of a Persian dagger and he 
is girded with a snake-like rope to which three dogs are connected. 


An image of a young lion is visible between the legs of the dogs, 
The tail of the dog is in fact formed by a snake. Snakes rise from 
the waist of the deity to the right and the left and again from his 
shoulders; another snake rests on his feet, To his right a standard, 
or semeion, is represented, like the one on the stele in the Istanbul 





museum where the standard occupies the central position. Near 
the foot of the standard a snake and a scorpion are represented. To 
the left of 


(dolphins?) at her feet and a sacred standard in her right hand 











he deity a goddess sits between two lions, with fishes 





She is crowned by an eagle with outstretched wing: 





This goddess is 
undoubtedly Atargatis, who may be Nergal’s companion at Hatra 
as on some Palmyrene tesserae, A small statuette of Atargatis from 





Hatra is now at the Istanbul museum and can be compared with 
the goddess on our relief*, Between Ne 





| and Atargatis two snakes 
are visible and above them a scorpion. 

Dogs, snakes, scorpions, lion, a double axe, and a sword are 
jon that brings them 
into a coherent pattern which characterises the godhead. 

The Mesopot 
all he is the ruler of the realm of the dead and the underworld, as his 


the god's attributes and as such require explani 








godhead Nergal has seve 








name expresses. He is, however, also a deity who c 





uses epidemics and, 
because he is also a life-giving god, one who is able to cure them. 
He has the character of a warrior and makes war against hostile 


countries”. 


Nergal also has close connections with other deities 
* Cl Ingholt, Parthian Sculptures from Hatra, PL VI, 1 and p. 33; ef, other 
Atargats sculptures with dolphins : N. Glueck, Deities and Dolphins, pl. 11, 23b, 1, 2.3 
and 31585, 359s 
 Seein ne, Religions de Babslonie et d'Assyri, 40-43, $1; E. yon 
Weiner, Der babylonsche Gott Nergal, AOAT, Neukirchen-Viuyn 1971, and. W.G. 
Lambert's critical reviews “Stu 


eral E. 











in Nerpale” BiOr. 30, 1973, 395-363; M.K 





Schretier, Alter Orient und Hellas. Fragen der Becinflussung griechschen Gedanken 
puter aus a schen Quellen, dargestelt an den Géitern Nergal, Rescheph, Apollon, 
ick 1974, 25-110; J.B. Curtis, “An investigation of the Mount of Olives in the 


judaco-christian Tradition.” HUCA 28,1957, 1Siss, “Some Features ofthe Personality 














ives only scanty and one-sided information in so far as needed for 
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with whom he is sometimes identified, for example, with Meslamta’ea, 
another god of the underworld who was worshipped to; 
Nergal at Kutha; with Ninurta, brother of Nergal, a warrior—god 
ation god who overcomes mythical 


ther with 





and also a veg jemies in the 
mountains, including the seven-headed Hydra!°®. Nergal is closely 


connected with Erra, a warlike god of the underworld, who causes 








pestilential epidemics and is associated with Ningizzida, likewise 
underworld deity whose symbol is the snake or Hydra!?!. At the 
present state of our knowledge, while we can collect all sources 


about Mesopotamian deities, we are not always able to interpret them 
as a coherent complex, even supposing that we are entitled to assume 
that there was something like a rational theological conception in this 





area of Mesopotamian culture, “The attributes of one god have to be 


evaluated against those of other gods and goddesses;” it will then 





be clear “how far Assyriology is from the stage where a history of 
religions could be written 
sources, however, is that Nergal is a militant life-defending deity 





The first impression from all our 


who rules the underworld that belongs to the well-ordered human 
world, defends the human world against its enemies, has something 
to do with illnesses and their cure, and represents the ambiguity of 
human life, 

We have only scanty information regarding Nergal’s iconography 





and the pictorial representations of the deities related to him, but 
on the whole they confirm the god’s character as we have summarised 
it, On the other hand, we must recognize that a clear connection 


between iconographical and literary information about certain deities 





is not consistently available. This fact has important conse 





lences 





for the interpretation of our sources and is one of the major problems 
in the study of Mesopotamian religion. As the interpretation of the 
Nergal relief depends on the 
therefore justified in ta 
as our starting-point 
The only god in the Mesopota 
two snakes rising from his shoulders is Ningizzida, the protector of 





ing of its pictorial symbols, we are 





ing the available iconographic information 











jan area who is represented with 


'¥ For Ninurta vide Dhorme, Religions de Baby 
Worterbuch d. Mythologie 1, 18 

191 CE, Worterbuch d. Mythologie 1, 632; 112C; E Douglas van Buren, Ira I 
1934, 60-89; Lambert, B(Or 197 and 
Erra 

402 Lambert, BiOr. 1973, 386-357 





et d'Aszyrie, 10-109, 12858, 





ses the close relation between 
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Gudea of Lagas, and represented as such on a seal of Gudea!°3, O 
-d by Dumuzi with whom, according 
to the myth of Adapa, he functions as guardian of the gate of heaven. 
On a bas-relief at Berlin the god wears a long beard and a horned 
crown; two snakes grow out of his shoulders '®*. Ningizzida is a god 
like Dumuzi who dwells temporarily in the underworld, brings fertility 
and, in particular, is a healing god, son of Ninazu ‘Lord physician 
The healing aspect of Ningizzida also appears in two intertwining 








this seal Ningizzida is accompa 











snakes on a cult-vase of Gudea’, It is noteworthy that the icono- 
graphical characteristics of Ningizvida are likewise found on the Ni 


relief: the god is bearded, wears a homed crown and two sna 






rise from his shoulders. On the other hand these features occur on the 
ing god with a 
militant character '°*. On the tesserae dedicated to him two snakes, 


or a snake and a scorpion, are ris 





Palmyrene tesserae of Shadrafa who was also a hea 








from his shoulders, and two 
intertwining snakes even occur*®”. Two bas-reliefs of $ 





hadrafa are 
city with a lance in his right 
hand and a snake winding around it. He is dressed in military costume 





known from Palmyra, representing the 


with shield and sword, and accompanied by snakes and scorpions !°* 
On a beam from the peristylium of Bél’s temple at Palmyra Shadrafa 
is among the gods who fight the Hydra-like monster!®. The Palmyrene 











CF. H. Frankfort, Cylinder Seats. A documentary Essay on the Art and Religion 
ofthe Ancient Near East, London 1939, fig. 37; f. Warterbuch d. Mythologie 1, 112: 3. 
Starcky, “Autour d'une dédicace palmyrénionne & Sadrafa et & Du'anat,” Syria 26, 1949, 
78 and n.2 

1 G. Contenau, Mawel d'archéologie orientale, Patis 1947 1, 98, fig. 433 11, 738 
fig. $20, cf. Dhorme, Religions, 135. 





See th The Art and Architecre of the Ancient Orit 
London 1954, PL. $tb; Dhorme, Religions, 120; Warterbuch d. Mythologie 1, 112. 
‘© CE A. Caquot, “Chadrapha. A propos de 


2, 74:88; J. Sarcky, “Autour d'une dédicace,” 675s. 





picture in H. Fran 

















Ingholt-Seyrig Starcky, Recueil, tesserae, 317, 319, 320, 





\* Cf P. Collar, “Nouveau monument palmyrénien de Shadrafa,” Museum 
Helvticum 13, 1986, 209, fg. 1; Collart-Vicari, Le Baclthamin & Palnyre 1 
2254: 11, PL. CVIIL, 4; H. Seyrig, Berytus 3, 1936, 137, PL. XXX; Morehart, Rerytus 12, 
1956-57, 635, fig 14, 15; H. Seyrig, “Quatre images sculpties du musée 4'Alep’ 
Syria 48, 1971, 115.120 published inter alia a rele! 
Shadrafa with a lance in his i 














zn Mabbug-Hierapois representing 
hand and a snake winding around it and flanked 





by two lions! These lions can be considered a fink between the iconography of 
Shadrafa and Mesopotamian Nergal and thus the whole representation of Shadrafa 











CEH. Seyrig. “Bas-reliefS monumentaux du temple de Bal A Palinyre,” Syria 
15, 1934, 168s.; Surcky, “Autour d'une dédicace,” 72, fig. & 











MITHRA AT HATRA 7 





Shadrafa has the character of a healing god, characterised by snakes 
and scorpions, and of a warrior fighting a mythological monster. The 


combination of snakes and scorpions also occurs on the Nergal relief 





and is one of its most conspicuous traits, thus linking it with the icono- 
graphical tradition surrounding both Ningizzida and Shadrafa, and 
accentuating the h 

The warrior qualities of Shadrafa appear too on the so-called stele 
of Amrith, ancient Marathus, on the Phoenician coasts. The ste 
in the Louvre, dates from the Sth or 4th century B.C.E, and depicts 
n dress standi 





and militant charac 











a god in Egypt on the back of a lion that is itself 





represented as standing on the top of mountains, The deity holds a harpé 
in his uplifted right arm and a young lion in his left hand grasping it by 
od of Tyr, who 
The inscription on the 


its hind-legs''°. The standing deity is Melgart, the 


like Nergal was identified with Heracles'?" 





stele, however, identifies the standing deity with his harpé and yo! 





lion as Shadrafa, a reading adopted a long time ago by Clermont 
Ganneau and now confirmed by J. Starcky''?. Although some 
caypticising elements are present on the stele of Amrith, the stele as 
a whole should be compared to the iconography of Nergal with whom 
Melgart has 1 13, 
is convincing this deity belongs to the same type of militant bringers 
of fertility who are at the same time he 


uch in common'"?. If our interpretation of Shadi 








ing and protecting gods and 
‘are connected with the underworld. 

The lion that occurs on the stele of Amrith and on our Nergal stele is 
aphy of Nergal in the Mesopotamian are 


The symbol of the god is a mace ending in a lion’s head that occurs on 


distinctive for the icone 





the kudurru 


A seal from Larsa pictures a god with his right 





CER. Dussaud, “Melgart.” Syria 25, 1946-88, 222ss. and fig. 43 Starcky 
ouch d, Mytho 





d'une dédicace,” 684s; Seyrig, “Héraclés-Nergal,” 69s8.: W 
nt 
" Seyrig, “Héruclés-Nengaly” 6958; Her 











vo 





08 Ul, 44 already attested this sy 





‘Clermont-Ganneats, CRAL 1901, 37588; Sse; Recherdh. darchéo. eriot, WV 
1901, 333; J. Stareky, “Autour d'une dédicace,” 68; ef, however A. Caquot 
‘Chadrapl 

1 Seyrig, 

Vide identical with 
P. Calmeyer, "Zur Genese altiranischer Motive I. Der leere Wagen, “Arch. Mit 
aus Ian, NET, 1974, 49-77, PL 17, 4; f 74, n. 112, where the author states: “die 
Seidl, BoM 4, 1968, 33M Taf. 19e Ne. 48." Calmeyer draws 
attention to the standard in the chariot of Sargon II and other kings that symbolises 
Ne F. Pomponio, “"Lowenstab’ und “Doppel- 








73ss. gives all arguments for this identifi 














Gotteit ist unsich 











al as a warrior god, p. 77; wie 
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foot on a for stretched on a mountainside. He holds a sickle-sword or 
‘harpé in his lowered left hand an a mace with two branches ending in 
lions’ heads in his right hand. The accompanying text is a dedication to 





Nergal who is thus identified as the deity represented on the seal!" 
A deity on a Old Babylonian seal with a triple-headed mace and his 
right foot on a lion has similarly been considered to represent 
Nergal'#®, A seal from the time of Shulgi pictures Nergal with a 
ong beard and a homed crown, and, in his right hand, @ three 
headed mace". Other repres 





ations on seals of deities with a mace 
or sicklesword in their lowered left hand also seem to depict Nergal 
i-texts'!* Other Akkadian seals 
with Heraclean deities in all likelihood, however, represent Ninurta 
and not Nergal'"*. In any case the lion, the mace, and most probably 
the sickle-sword are the pervasively characteristic features of Net 
On the Hi 
dogs; the god's weapons are a double axe that may be interpreted 
as a substitute for the double-headed mace, and the sword that 
eplaces the harpé. Although the sword does not occur in any of the 
known older iconography of Nergal it is a common theme in lite 
sources; especially in the area of the Kassites, Nergal’s name is 
written with the sign UGUR = nam-sa-ru = ‘sword,’ so that the god 


since his name is mentioned in the se 











ie Nergal stele the lion is linked with the three 














‘can indeed be considered a “sword-di 





ity,” a war-god! 
The dog is the only ret 





ining symbol that requires explanation. 


One possible account has been suggested by M.K. Schretter: “Die 








lowenkeul’. Studio su due simboli dell” iconografia mesopotamica” Oriens Antiquus 12, 
1973, 183.208 
WE, Porada-F. Rasmachi, Sumer 7, 1951, 66-68; A. Parrot, Glypuique mésopota 





‘mienne, Pais 1954, no, 260; W. Nagel, A(O 18, 1957-58, 323, fig. 1; Von Weiher, Ne 








46; Seyrig. ““Héracls-Nesgal,” 74, n. 1; the examples adduced by Bivar, in Mihraic 
Studies 1,283, Pl, Se, 9a belong in this contest. 
"18 Dud, Wiseman, Cylinder Seals of Western Asia, London, no, 43, a seal from 


the British Mi 
Leiden 1970, 94f.: E. Dy 
AnOr. 23, Roma 1945, 

CE. Ch-F. Jean, La religion sumérionne, pl. XIl, fig. 41; Thureau-Dangin, 
Inscriptions de Sumer et dAccad, ef. Dhorme, Les religions, 44, 52: Nergal 








4: ef H.O. Thompson, Mekal, The god of Beth-Shan, 
las van Buten, Syonbols of the Gods in Mesopo 














pears here as Mealamta’ 
A. Moortgat. » 
Nergal, 46f. and the seals mento 








= Rolisegel, Berlin 1940, PI. 66; Von Weiher, 
: PL MIEAY, 11-15, 












“HL Frankfort, Chlinder Seal. 4 docamentary Essay on the Art and. Rel 
the Ancient Near East, London 1939, Pl. XIXa; XXe, 1061; ef. to0 Seyrig, “Heracles 
erga" 13, n. 4 

"3° CF, Von Weiher, Nergal, 41s 45,70, where the relevant texts are to be found. 
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stark mit Herakles verkniipfte Gestalt des Hollenhundes in ihren 
verschiedenen Ausgestaltungen diirfte ihren Vorwurf in der altmeso- 
potamischen Dimonologie haben, vgl. 2B. die in der “Unterwelts- 
Vision eines assyrischen Kronprinzen’ (von Soden, ZA 43, 1936, If.) 
geschilderten Mischwesen.”” Nergal’s dog or dogs would thus be the 
result of his syncretism with Heracles, Nevertheless it is remarkable 
that Heracles in the Hatrene iconography is never represented with a 
dog and that Nergal himself is called “dog” in the Hatrene texts. This 
fact plausibly indicates that the dog belongs to Nergal’s own identity 
and is not coincidental. H. Ingholt suggested that the dog represents 
Gula, the goddess of healing who is usually depicted as a sitting dog 
Gula was Ni t similarity 
to Nerg Ingholt tried, however, to interpret the dog in an 











urta’s wife and this warlike deity shows gr 








astrological context. Moreover, at Hatra, we are not dealing with 
and 
tioned. Further material is also 





simply one dog, but actually with thre 
‘or sometimes three dogs are men 


available regarding a "Lord of the dogs’ and his cult, for example 


he inscriptions dogs 








at Harra 
to the epithet of Nei 
Nergal is also a hunter and the dog may thus represent the hunting 


function and can be related 





The dog has a guardi 








dhipt “chief of the guards"?.’ Moreove 


animal. It should be noted that a panel from Beth- 
jon and a dog in two different positions is linked with th 


Mekal, the god of Beth-Shan, who is identical with Nergal, as the 





representing, 





a cult of 





etymology of Mekal's The three dogs on 





ne may si 





est 
‘our Nergal relief may have been influenced by Greek conceptions 
regarding Cerberos, the dog of Hades, but the snake-like tail indis 
putably links them with the other characteristic qualities of Nergal. 

We may thus conclude that the Nergal relief from Hatra depicts the 
an life, 











deity with all his qualities as the militant guardian of bur 





x, Alter Orient wid Hells, 235 1. 62; Ingholt, Parthian Seu 


on) Tanked by a god and a 





Sehee ures, %, 





where he suggests that the relief with a standard (1 
siting dog could 1 

1 CF PS, Landersde 
Homie aber den Fall der Gitzenbilder,” Programm des Kel. Gymnasiums io Benedik 

tinerkloster Ettal fir das Schaar 1913/18, MU 
‘Die Gotterlise des Mar Jakob von Sarug in seiner Homie Ober den Fall der 
Gtzenbilder,” OrChr. N.S, 1915.28 
CE. A. Rowe, PEQ XCIIL, 1961, 160, who adduces examples from Assyria 

H.0. Thompson, Mekal. The God of Beth-Shan, 82 
"24 For a discussion of the etymology of the name Mekal vide, Thompson, op. cit 
and 








present Ninurta and Gula 





fer. “Die Gotterliste des Mar Jacob von Sarug in seiner 


hen 1914, 13, 32s8.; Vandenhoft 








Ingholt, Parthian Sculptures, 37. 





180-192. who does not reach firm results: for the in character of Me 





erga, nde Thompson, 117: 
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not only as god of the underworld but also as a healing god and a 


warrior aj 






nst the enemies from abroad. The iconographical elements 
nprehensible in their mutual relationships from this Meso- 
potamian background where Nergal’s different characteristics form 
‘an organic whole. There is no question of any influence from the 
cult of Mithra, especially since the scorpion and the snake have a 
different symbolic significance in the Western cult of Mithras !? 
On the other hand, there is no clear indication that this Mesopotamian 

y way. Nergal’s character is 
entirely different from that of both Roman and Iranian Mithra, The 
occurrence of the snake and the scorpion on this relief therefore 


are only co 








cult influenced Roman Mithraism in a 











cannot be considered an instance of an Irano-Mesopotamian syn- 
cretism, 

Another well-known instance of this supposed Irano-Mesopotamii 
syneretism makes the situation still clearer, namely, the hunter reli 


f 
from Hama'**, (PI, XV, fig, 3) According to Cumont such a solar god 





existed in Sy 





a prior to Mithra’s arrival. To support his argument, he 
cited the Palmyrene rider-gods: “On several bas-reliefs found on the 
(ie. the mounted solar god) wears the typical 
costume and armour of the Palmyrene cavalry, that is to say, his 





edge of the desert 


accoutrement is of Persian origin"? Assuming assimilation between 
Mithra and the rider-god Cumont concluded “that the sculptor has 
dopted a type popular in Syria before his time and modified it to 
represent Mithra as the protector of the Roman cavalry.” The relief 
from Hama would thus represent a Mithra ephippos surrounded 





by specific Mithraic symbols, but is aw fond a stel 





of mounted 
Syrian solar god. Two points are essential for the consideration of 
this kind of assimilation: what was the character of the mounted 
Syrian gods and what did the symbols accompanying them signify? 
The hunter-relief from Hama depicts a horseman in oriental costume, 
wearing a cuirass decorated with a gorgoneion and a paludamentum 


wincing arguments in support of an astrological interpretation of 





slaying scene adduced by S, Insler, “A New Inter 
pretation of the Bul-Slaying Motif," see inirod, note to J.D.G; the all 





relations 

the iconography of Nergal and the lion-headed figute as stated by Bivar, in 

i Stulies I, 275.. will be discussed elsewhere 

* CE R. Dussaud at Ch. Virolleaud, “Les travaux archéologiques en Syrie en 
456. H. Seyrig. Syria 14, 1933, 256; F. Comont 

The Dura Mithrseum,” Mihraic Studies 1, 191; M.1. Rostovtell, “Dura and the 

Leroy A. Campbell, Mithraic 

logy, EPRO \1, Leiden 1968, 196 and Fig 

* Cumont, in Mithraie Stadies 1.1 


Muth 

















Problem of Parthian Art.” YCS 5, 1935, fig 





eomography an 
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across his shoulders. He has a whip knotted to his right wrist, a bow 
and a quiver attached (o the saddle, On the stele the busts of sun 
and moon are represented in the upper left and right corners, In front 
and beneath the feet of the horse 
a snake. The position of sua and moon is the one normal in 
Mithraic iconography. Leroy A. Campbell, who tentatively accepts 
Cumont’s and Rostovize(f’s interpretation of the relief as Mithraic 
remarks that this god is not exclusively a solar god on account of 
the presen nd Sol! 

Today about twenty reliefS are known which portray horse- or 
camel-riding gods. Most of them derive from the Palmyrene region 
ve also been found at Dura 


of the horse a shymiaterion is visi 














of Luna 





and its rural sanctuaries, but som 





Europos and other places on the edge of the Syrian desert !?*. They 
often occur in pairs, like Arsu and Azizu, Abgal and Ashir, Ashliim 
and Ashir, Shalman and "RGY" All have Arabic names, and are 
mostly dressed in indigenous costume though some wear Parthian 
dress. They are equipped as soldiers with sword, lance, bow, and 
quiver. On several reliefs that picture these deities a shymiaterion is 
whose nam 








also represented with or without the dedicant of the stel 
is sometimes mentioned in the accompanying inscription #°. On some 
reliefs symbols occur which place the gods in a cosmic context, One 


relief from Khirbet-Semrin in the Palmyrene portrays the horse-riding 














Campbell, MithraicIconography. 196 

i" Seyrig gives a nearly complete lis, Syria 47, 1970, 81; cf, Syria 26, 194%, 
61, n. 7; all extant reliefs of these gods are to be found in Drijvers, The Religion of 
Palmyra, Ieonography of Religions, Leiden 1976; vide H. Seyrig “Genneas et les dicux 









‘avaliers en Syti,” Syria 257; D, Schlumberger, La Palmyrine 
Nord-Ouest, Paris 1951, PL. XXL, 1, 23 4, XXIL, 1, 23 (Honeriding go 
from Khirbet Semirin), XVII, 3, XXXIV, 1, NXXVIL, 3, XNXIN, 4, $6, XXXX1, | 
( Tion-riding god); A. Perkins, The Art of Duro-Europos, 96-98, PL. 39 (soli 
of Aéadu and Sa'd()); J, Starcky, “Bas-relie? palm’ 

Salman et "RGY"." Semitica 3, 1950, 45-52; Seyrie. Syria 47 
of Anju and Azizu); K. Michalowski, Palmyre, Fouiler polonaises 1960, 1962, 138, 
fig, 153 (relief of Azizw); J. Starcky, “Relief dédié au dieu Mun‘im,” Semitic 
1972, 57-65, PL b A. Perkins, The Art of Dura-Eurpos, Pi. 40 (camel-rider); the oldest 





inédit, ait aux génies 

















ing a horse-riding god, which was 
ry of Ba‘alshamén at Palmyra, cf. R. Fell 
mann, “Le tombeau prés du temple de Br‘altaméo, témoin de deux sitces d'histoire 
palmyrénienne", Pabmyre. Bi 220 and PILI, 1 

129 For example Schlumberger, Palmyréne hs Nord-Ouest, PL.XXI, 1, 2,3: XX, 1 
thomiateron with the dedicant; XVII, 3. XXXIV, 1= thymiaterion with the dedicant 
XXXVIL 2, thymiaterion without the dedicant, like Perkins, The Art of Dura-Europos, 
PL 40 


yer dish 





known example is an 
found in a tomb enclosed within the san 





met Perspectives, Strasbourg 1976 
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gods Abgal and Ashar to the right and left of a shymiaterion and 
dedicant. In the upper right and left comers of the relief a rosette or 


star is represented in a crescent and above the head of the dedicant 
winding snake symbolises the vault of heaven. The rosette is a symbol 








of a star or the sun™*. A relief of a camel 





iding god from Dura 
Europos pictures the god on his camel tumed to a thymiaterion without 
a dedicant. A rosette with four leaves is depicted above the head of 
the camel to the right of the deity. A crescent on a standard is depicted 
to his left. The rosette is most probably again a symbol of the sun! 
A horse-riding god on a relief from Khirbet Ramadane is portrayed 
in front of a thymiaterion without any dedicant, Above the shymiaterion 
an eagle symbolises the he 
is depicted on a fragment 


fen'?*, The eagle with a crown in its beak 





y relief from Khirbet Marzouga'™. The 
same eagle with a crown in its cl 





ws and a laurel in its beak accompanies 
iding god on the stele from Djubb el-Djerrah 4, and is 
also present on a stele of Ashada and Sa‘d(r) from Dura Europos'*, 
Two rosettes in the upper left and right comers of the so-called 


the horse 








Genneas-stele from the Louvre may likewise represent heavenly 
bodies 196 


The function of these mounted gods should be explained from 





th 
dwellers of Syria in need of protection on their long journeys through 





cultural setting, namely, the milicu of the semi-nomadic desert 


the desert. In the first place these gods therefore have a protecting 
function as armed escort of the caravans and isolated travellers! 
They have no solar character and, despite 





jguments to the contrary, 
the horse has nothing to do with the sun: “le cheval ...n'est pas un 

tribut mythique, c'est le reflet d'un milicu social... le dieu est & cheval 
pour les besoins de son action, mais n’est pas né 
cavalier par nature '*." Solar gods in Syria are always represented 
with the nimbus or other solar attributes and there is no attested 
relief of a mounted 





essairement un dieu 








od with such a decoration'**. The cosmic 








® Schlumberger, Palmyréne du Nord-O 


* Seytig, Syria I 


$6, no. 18, PL XX, 1. 
10, $0, fig. 3: Perkins, The Art of Dura-Europos, 98ss, Pl. 40 
Schlumberger, Pulmyréne du Nord-Ouest, 77, no. 6, PL XXXVI, 2. 
"99 Schlumberger, Palmyréne dhe Nord Ouest, 84, no. 5, PL XXXIX, $4. 
* Seyrig, “Genneas et les deux cavalers en Syrie,” Syria 26, 1949, 232, PL. XL 
A. Perkins, The Art of Dura-Europas, Pl. 39; Rostovtztf, YCS'5, 1935, fig. 40. 
9° Seyrig, "Genneas.” 234, PL XIL 
12° Seyng, “Les diewx arms et les Arabes en Syrie,” Syria 47,1970, 82 
8 Seyrig, “Genness,” 242s 
% Seyrig, “Genneas.” 239; idem, “Le cute du soleil en Syrie 4 époque romaine 
Syria 48, 1971, 337-373, esp. 
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setting in which these divinities are placed reflects their function as 
escorts where sun, moon, and stars are guiding principles whose aid 





is needed and sought. A combination of both aspects can be found 
ind Monimos at Edessa who, according to 
Apostate, escort the sun on its daily course'®. The 


in the cult of Azizos 
Julian the 
fragmentary marble relief of Castor, depicted as an armed horseman, 
from Khirbet Semrin, where Abgal and Ashir may have been assimila- 
ted to Castor and Pollux, perhaps reflects a similar cult 4 

The horse-riding god on the Hama relief belongs to this category 
function that has 
ears in 











of mounted deities with a protecting and escorting 


no relation to the cult of the sun, but sometimes ap 





cosmic 





setting, The shymiaterion is a normal attribute on these reliefs and 
n of the dedicant, Dussaud’s interpre 
le pyrée......mi 


the si tion of the thymiaterion 








que que le dieu solaire atteint le point culminant 


de sa course lacks any support. 


All these parallels make it clear that the stele from Hama does not 





represent a hunting solar god identified with Mithra, but is inst 


image of 





divine horse-riding escort who belongs to the Arab 





population of the Syrian desert. A Mithraic interpretation is therefore 
ly excluded 

Two final instances of a supposed Mesopotamian cult of Mithra 
during the Parthian period demand brief discussion, In 1954 H. Lenzen 
ed a Mithraeum at Uruk-Warka, The build 
nches surrounding the walls, In their 
original stituation these benches. we 
that it is doubtful if they were ever used for sitting. In later building 
phases the width of the benches is also too great for such use, We 
the benches designed for reliefs and sculptures to rest upon them as in 
some of the Hatrene temples? In any case it is extremely doubtful 





absolut 


claimed to have discove 





is a hall with a 





apsis and b 





about two metres wide so 











that this building was ever used as a Mithraeum'*3, Widengren’s 





40 Dlivers, “The Cult of Azizos and Monimos at Edessa.” Ex Orbe Religionum. 


in 1972, cf Starcky, “Retief dédit au 











Studia Geo Widengren 
dieu Must," Semitica 22, 1972, 57-65, esp. 6256 

141 Cf, Schlumberger, Palmprine dy Nord-Ouest, $6, no. 17, PL XXL, 4; Seytiz, 
‘Genneas,” 236; idem, Syria 47, 1970.81 

145 R. Dussaud, Syria $, 1924, 120 

49 CEH. Lenzen, MDOG $7, 46fT, Tafel 1, b; Abb, 813; idem, XIV. Vorldufiger 
von dem Deutschen Archdolopschen Institut und der Deutschen Orient 
Gesellichaft aus Mitteln der Deutschen Forschungremeinschaft unternommenen Abi 
sgrabungen in Uruk-Warka, Witer 1955/56, ADOG 3, 1958, 1820, Tafel 19-256; cf 
Colpe’s doubts, in Mithraic Stadler 1, 394, n. 68, and Bivar, in Mishroic Studies I, 
2806 








Bericht dber 
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claim that “in Uruk in Parthian times a Mithraeum was found obviously 





Possessing cult-eliefs of the bull-slaying god” has no support in 
ichacological evidence. In the building alleged to be Mithraic no 
reliefs, sculptures or other cult objects were found: “unsere Erwartung, 
dass weitere Untersuchungen Kleinfunde oder gar Inschriften erbringen 
Konnten, die uns Aufklirung ber die Zweckbestimmung dieses 
Gebiude geben kénnten, hat sich nicht erfullt'**.” Nearly thirty 
years earlier elsewhere a fragmentary clay-mould was found with the 
body of a bull and two legs of a person on the back of this bull which 
bears some resemblance to the attitude of the bull-slaying Mithras. 
There is, however, no evidence of any dagger, or of any other 
characteristically Mithraic symbols. It may be an image of a bull with a 
human being on its back, for example, seizing the bull's horns; all 
characteristic features of a cult-relief of the bull 























laying god are absent. 
Moreover, the mould is rather small (11 by 7,5 em., its original size 
perhaps 11 by 11 cm,), much smaller than the usual measurement 
of'a Mithraic cult-relief, The only prudent conclusion from this evidence 
is that no Mithraeum existed at Uruk in Parthian times, 

Another of Widengren’s suggestions which connects the cult of 
Mithras with that of the Nabat 











n god Dusares as an Irano- 
Mesopotamian syncretism is also very doubtful'**, At Si' in the 
Hauran two Mithraic reliefs have been found'*®. The first was 





found as a pavement slab in front of the temple of Dusares, and its 
or 





nally proven 





nce is unknown: “le lieu de la découverte, le temple 
de Dusarés, ne revét ainsi—malgré C 





nont—aucune signification 
particuli¢re'*?." The second, very similar to the first, was found 


the entrance of a cave, perhaps the Mithraic spelaeum, from 





which the first relief may have been removed. The second relief bears & 
Latin inscription DIS (viz. Deo invicto Soli) an indication that, at 
Si’, the cult of Mithras belonged to the Roman inhabitants, namely 
the soldiers. Cumont’s conc 








sions, based on the discovery of the 
first relief are not confirmed by the second one: the spelaewm was 
situated at a considerable distance from the Dusares-temple and there 
is no indication of any cultic relations with Mithras. We can only 


‘44 Lenzen, XIV: Vorlivfiger Bericht, 20. In this context Lenzen mentions the 
clay-mould, found in 1928/29, Tafel 45a; Mirai Staties I, Pl. Ye 





"48 Widengren, Iranischsemitische Kulturbegegning, 62, 0. 20: Widengren follows 
F. Cumont, "Mithra et Dusarés,” RHR 78, 1918, 207 
© Vermaseren, CIMRM 8, 89. 


+7 E. Will, “Nouveaux moouments sacrés de la Syrie romaine.” 5) 
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conclude that the cult of Mithras in Syria is in no substantial way 
different from its practice in other provinces of the Roman Empire and 
mainly belonged to the religious practice of the Roman legions '*. 

idence to support any hypothesis 
of Irano-Mesopotamian syncretism as a fundamental phase in the 
development of the Mithraic mysteries and their religious conceptions. 
On the contrary, all religious documents from Syria and Mesopotamia 


ur investigation has afforded no e' 





show clear signs that they represent an unbroken indigenous tradition 
and should be interpreted and explained within and from that tradition. 
Semitic area and 
fa syneretism with Greco-Roman deities, but no sign of Iranian 
religious influence in the theological conceptions or their cultic and 
iconographical representation in the religions of the big cities in the 
Syrian-Mesopotamian desert can be substantiated, 

rchitecture of that area, however, there is Iranian influencé 





We may observe a certain influence from the West 











In the 
moreover, Iranian words entered Aramaic dialects spoken in Syria 
and Mesopotamia dress was in fashion for the upper 
classes “?, IL is very doubtful that the special characteristics of so-called 





and the Irania 








8 Cr E,W 


cn Syti, & la lumigre des den 


's conclusions, Syria 29, 1952, 728: “Tévolution du. mithriacisme 











Gquielle fut dans les autres provinces de Empire.” Cumont ako gave Mithmaic inter 











pretations cannot stand criticism, 
Gu he considered the Ocds Gyiaras obpavéos of a bronze x volo 10 the god of 
Baitokaikai to be Mithra; in reality he is Bvalshamén, ef 1GLLS VI, no. 4027, 











ei the architecture wide H. Se 





amtiquiora,” Syria 21, 1940, 6411S, passim: Mem, “Remarques sur ta civilisation de 

















Palmyre:” Syria 21, 1940, 115124; on Parthian ioMuence on the dress of the upper 
classes: H. Seyrig, “Armes et costumes iraniens de Palmyre,” Syria 18, 1937, 
4-31; idem, “La grande statue parthe de Shami et la sculpture palmyrénienne,” Syria 
20, 1939, 177-183; of Iranian words: G. Widengren, Iranischsemitische Kulturbegegnung 

38. “Die sprachlichen Verhiltnsse;” there are only very few Iranian words in 





the Aramaic dialects of Syria-Mesopotamia, as Widengren himself states, p. 32 Io 






dealing with the question of Iranian words in Syriac i i of the greatest importance 
the Achaemenid Empire 


Christianity in the Sassanian 


If the words in question occur already in Official Aramaic 





orf they are later borrowings connected withthe spread 
Empire: vide also D. Harnack,” Parthische Titel, vornehmlich in den Inschriften aus 


Matra. Ein Beitrag zur Kenmtnis des parthischen Staates.” in: F. Altheim-R. Stebl 















Geschichte Mitelasens im Altertum, Berlin 1970, 492-S89 and R. Schmit's critial 
review, WZKM 67 a1, esp. 85s: MAR. Colledge’s expositions on this 
subject, The Parthians, 102ss, are rather superfical and partly wrong: the alleged 
relation between the Palmyrene tombowers and the Zoroastrian “towers of silence 








does not exist as the Palmyrene towers are a development of a Semitic tradition, 


cf. M, Gawlikowski, Monuments Palmyre, Warszawa 1970, 95s. 
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Parthian art have anything to do with Parthia itself, The real Iranian 
influence in Syria and Mesopotamia and its results therefore requires 
fresh investigation. Perhaps this influence was limited to external 
signs in this area, The situation at Commagene is not comparable 
with that in Mesopotamia where the indigenous tradition was much 
older and stronger. In any case we cannot establish any historical 
links between Mesopotamian cults and Roman Mithraism?*°, There 
was, t0 be sure, a certain typological similarity. Cults at Hatra and 
Palmyra had some characteristics that made it easier for their adherents 
to embrace the cult of Roman Mithras. Palmyrene soldiers knew the 
cult of Malakbél, their own Sol Invictus, and venerated mounted 
Protector gods. There is therefore no question of an Irano-Mesopo- 
tamian syncretism, but only of the interpretation of unknown religious 
symbols by means of known ideas 




















Groningen, the Netherlands HJ.W, Drijvers 


"4° Colledge, The Parthians, 107s..only repeats Cumont’s views without any argument, 


the alleged Mithrac figure from Beirut published by R.D. Barnett in Mihraic Studies 1, 
466M. and PI. 32a, b, requires a new investigation in 





the light of our conclusions 
Barnett did not try 10 connect it with indig 








fconographical tra 
ditions but assumed without further question that it was Mithraic, though there 
are significant differences between this be 





re figure and the Mithraic lon-headed fi 
The same is the case with a gold piece published by Déonna, Ds 
Genéve,” Ré 1912, 334%, that shows similarity to the iconography of Shadrafs, The 
alleged evidence for direct Zoroastrian inf 





Solaire du Musée de 








rence in the Dura Mithracum in the figures 
of the two Magi, whom Cumont. in Mithraic Siudies 1, 





2Mf supposed to be 
Zoroaster and Ostanes ef too M. Speidel, “Parthia and the Mitheaism of the Roman 
Army," (p. 4795s, is completely unproven. These {wo persons represent in all likelihood 
wo pate 





tram or other Mithraic dignitaries in a costume 
Palmyrene priess and aristocrats who are also represented with a roll, That implies 

pictured in the parade dress of the Sy 
was borrowed from the Parthians and may therefore represent local officials of the 








that these figures 





an aristocracy which 





Mitheaic community. Wearing an Iranian dress is 10 





for Iranian religious 
influence! One point deserves further research 

f Mitheas at P 
who assumes that they were conve 





Palmyrene soldiers had a strong 
ra. cf. Francis in Mihraic Studies I, 4248., 430s, 
fed 10 Mithraism during their service to the Roman 
'8 no direct relation between Palmyrene religious conceptions and 





part inthe eu 



























JACQUES DUCHESNE-GUILLEMIN 


IRAN AND GREECE IN COMMAGENE 





Commagene lies North of the Upper Euphrates within a great curve 
of the river where it marks the border between Anatolia and Meso- 
potamia, In Mesopotamian times it was called Kummuh, of which 
‘Commagene is a Greek adaptation, 

Just across the river was the land of Mitani, Mitani was inhabited 
by the Hurrites, whose presence and influence spread far to the SW 
and the NW. Tablets in the Hurrite language have been found at 
Ras Samra, the ancient Ugarit, on the Mediterranean coast of Syria 
‘opposite the isle of Cyprus, They date from the 14th century B.C 


Some of them have music noted according to Babylonian music: 





s recently bee 
interpreted in an article published by my wife in the Renw d'As 
syriologie, 1975, p. 159sq 

To the NW, the Hurrites expanded both culturally and politically 
into Anatolia, The Hittites adopted religious beliefs and ceremonies 


theory. This most ancient of all musical scores 





and the technique of horse-training from the Hurrites, who for some 





time dominated them. The Hurrites in turn were ruled by a minority 
with a langua 
Aryas of Ind 
Hittite 

In the 14th century @ peace-treaty was concluded between the Hit 
tite emperor Suppiluliuma and his vassal of Mitani Satiwaza (formerly 
read Ma-, then Kur-tiwaza), At the end of this tre: 
Parties invokes as guarantors his own gods: on the Mitani side are 


¢ indistinguishable from Sanskrit, the 1a 
Sanskrit terms of hippology thus became current in 





y each of the two 





named Mitra and Varuna 
Indra 
The (2) Nasatya 
These are well-known gods of Vedic India : Mitra and Varuna are the 
great sovereign gods, Mitra coming first in the pair although he is 
the less important of the two, simply because in S 
term in a compound always comes first; the real order being, then, 
Varuna and Mitra 
Indra is the god of war and of the warrior-class of the ksatriya. 
The Nasatya are healing gods and are invoked in peril 


inskrit the shorter 
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We shall refer to this list of gods later. Now to return to Comma: 


gene. 

The country’s highest summit is the Nemrud Dagh (Turkish for 
Mount of Nemrod). It is a truly remarkable place, not only as the 
highest point in 1 
fa funerary tumulus adored with colossal statues, a monument of 





Taurus mountains but because it is crowned by 





Graeco-Iranian syncretism and the cult of god-kings, half a century 
before Christ 
It was first descried less than a century ago by the German road 


engineer Sester, a self-made man, and was explored in the following 





years by two Germ: 
as by the Turk Hamdy Bey who devoted a book to it in 1883, whereas 
the result of Humann and Puchs 
until 1890, 

Around the tumulus they had discove 


archaeologists, Humann and Puchstein, as well 








in’s excellent work did not appear 


ed, on two terraces, statues of 





gods and heroes, reliefs of a king shaking hands with gods (the so: 





called Beton), a sort of sculpt 





red horoscope, and several inscrip- 
tions, the longest of which designated the place as Antiochos’ icpo- 


61 





ov, a word not met before in Greek literature or epigraphy. 
This inscription aroused immense interest and was studied by n 





me 
rous scholars, amongst whom my countrym 





n occupy an honourable 
place : it was quoted by Franz Cumont, the author of the two volumes 
se Mitra 
is named in it, and Charles Michel, Professor at the University of 
Litge at the be 
Inscriptions grecques. 


Textes et Monuments relatifs aux Mystéres de Mithra, bes 








inning of this century, included it in his Recueil 


In Germany, Eduard Norden had recognized in it the most remark. 
able spec 
it in his Antike Kunstprosa 

It appears from the inscriptions and the sculptures that Antiochos, 
not content with adorning his own tomb with portraits of ancestors, 
and with representing himself in the act of Segiwatc, put his own 








n of Hellenistic solemn prose and reproduced extra 


statue among divine colossi and, above all—since, as Bickerman writes, 





“rien n’empéchait dans les murs grecques de se proclamer dieu; la 
difficulté était de se trouver des fidéles”—instituted sacrifices and 
banquets and made endowments for the priests and 
on this high ground, were to maintain his cult perpetually 

This Antiochos is otherwise little known, His titles, revealed in 
an inscription at Ephesus, include that of Ges. According to ancient 
testimonies 


jrl-musicians who, 











Cicero cites him in his letters—he practised towards 
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Rome and the Parthians a shrewd policy of balance, the only one 
feasible for a small buffer-state between the Big 
He had to do successively with Lucullus, Pompey and Antony, the 
latter once besie} 


Two of the time. 








ig his capital of Samosata, out of lust for its 





treasures 
There has been speculation abo 
and 





he origin, in such a mountainous 
art from its forests—hardly fertile country, of these riches, the 
reality of which is put beyond doubt by the erection of such a hu; 
monument—the tumulus alone, 42 meters high, absorbed more tha 








250,000 cubic meters of stone—and by the founding of frequent and 
lavish ceremonies. One source of wealth was trade, favoured by the 
situation of the country at crossing points over the Euphrates between 
Mesopotamia and Anatolia; a second, even better source was probably 
industrial, since lupiter Dolichenus, the god of one of the chief towns 
ubi fe 
existence of an iron industry has recently been proved by archaeology 
fro 


of the country, Doliche, was said to be na n nascitur. The 








metallurgic installations. 

Antiochos was conscious of mixing Greek and Iranian traditions. 
He boasts in his inscriptions of having erected the divine images with 
te Kai "EXivev 
ncestral gods, natphovs dxavas Oro 
come from Persia, from Macedonia and 





all the art taught by the makaids 2oy0s Mepai 
and he knows that all his 








m Commagene, But can 
we discover the 
all—but for Comi 
Greek and Iran 





sasons behind the choice of Antiochos’ gods, who 
ation of the country—bore both 





agene, a personil 








nes: Zeus Oromasdes 
Apollo Mithra Helios Hermes 
Artagnes Herakles Ares? 

od of war, Varatrayna in the Avesta, 





Artagnes was the Ir 
Behram in Persian 

The gods represented almost always wear a headgear marking them 
as Iranian. Zeus-Oromasdes and Apollo-Mithra-H. 
the Persian (or Armenian) tiara. Only Herakles is often naked, Greek 
fashion, but in the other instances he is dressed and wears a pointed 
tiara, probably Iranian, On the whole, the three gods look like 
gods in Iranian attire. We shall return to them later. 

What, in the beliefs professed by Antiochos and in the cult he 
instituted, is of an Iranian character? 

He speaks somewhere of his personal Tyche in terms that could 
apply to his ‘*arand, the Iranian term for royal Fortune, but whic 
nevertheless, have, I think, nothing specifically Iranian, 





ios-Hermes wear 








Sreek 
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When speaking of his birth, he says “the birth of my body”, implying 
that his soul already existed before. This could be his fravaii but 
again, this is not specifically Iranian since the belief in the preexistence 
of the soul was current in Greece, witness Pythagoras, Plato, Aristotle, 
the Stoics 
































When Antiochos expects his soul, at his death, to rise towards the 
heavenly thrones of Zeus-Oromasdes, x pds ob paviow 
Opavous, we are tempted to sce there, with Cumont, a reflection of the 
Iranian belief in the soul's being led (by Vohu Mano) to the golden 
throne of Ahura Mazda. This see 

Greece, The opinion on this subject of the great scholar H, Dorrie, 


Ads Qpopiicdov 





ns to have no exi 





counterpart in 


author of Der Kénigskult des Antiochos von Kommagene im Lichte 
s fluid, for we read p. 54 
ders vorstellen, als dass der 


newer Inschriften-Funde, Gottingen 1964, 








“Wie sollte man sich die Apotheose 





Vergiittlichte unter die Gdtter aufgenommen wird? Da man sich seit 
alters die Apotheose des Herakles g¢ 
Hand dieses Details nicht entschieden werden, ob 
Komponent vortiegt™. This is leavin 
detail of the throne of Oromasdes, a detail which Dérrie then 
remembers when writing, p. 190, dass “der einzige Zug echter Religio- 


fade ebenso vorstellt, kann an 





ne Iranische 








ut of account the characteristic 


sitit, der in diesen Texten erkennbar wird, weist nach Persien : die 
Scele eines Kénigs steigt nach dem Tode zum Throne des Zeus 





Oromasdes empor 
W 


As Dérrie observes, there is here something contrary to what was 





id Antiochos promise to the faithful 


th the concrete, obvious 





usual in late Antiquity. Generally, unde 
sense of @ text, poetical or otherwise, an allegorical one, loftier and 


more was often looked for and sometimes discovered. In the 





Commagene hierothesia it is the other way round, Dérrie says in 
substance. The faithful are addressed in a lofty language, they are 
promised a good life (Biov éya06y), the fulfilment of their hopes 





(ax 
become aware of the fact that the king only cares for his own im- 
mortalit 
nothing to anyone in the hereafter. The data Epya are but acts of 
partaking in the cult, ie, in the sacrifices and banquets. The Bios 


as {Biac) or of their pious acts (4yatGv Epyav). But we soon 





for the perpetuation of his cult, and that he promises 





Gyads, Dérrie concludes, is what we in familiar language call the 
00d life, la dolce vita; the hopes only refer to good food, good drink 

and the rest; for Dérrie suspects the girl-musicians appointed by 
the king of prostituting themselves. The text, it is true, foresees that 
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these slaves will bear children who shall be taught music in order to 
suceced their mothers. But is this enough to make us consider them 
the chance fruits of sacred prostitution? If Nemrud Dagh had been, 
among other things, a temple of love, would not this be reflected in 
its pantheon, from which Aphrodite is conspicuously absent? 

But let us close the parenthesis. 

Towards the end of the great inscription [in its Arsameia and Ge 
versions], two phrases occur which do not fit with a strictly cultic, 





coarsely sensual interpretation of the text. The last two sections of 
the great inscription deal successively with the criminals who will 
not respect the hierothesion and with the honest people who, on 
the contrary, will tke part in the cult with just prayers, holy sacrifices, 
ete, These are told, 
as a benevolent fellow-fighter i 
yomaniyy dyaB@v Epyo. Now if it were only a question of pa 
of sacrifices and banquets, if such 
Epyov, would one need a fellow-fighter, ovvayoviatiy 

ts of moral life? This would s 
be confirmed by the second occurrence of this term ouvuyaviari\ 
“Consider”, the faithful are told, “these statues of benevolent divinities 
4s sincere messengers, dyevset 


in encouragement, to consider Oromasdes-Zeus 








their good actions, cipevA) cuva- 
aking 
re the meaning of éya0dv 
t 
m to 








? Must we 











se nto the fig 





opiitas, of a fortunate lif 





. cbr z005 





Biov, and as fellow-fighters in your réjun Gya0}, a term which 1 
wudacity, laudable endeavour? but which 
would certainly be totally out of place, like the owvaywnvctai, if it 


hesitate in translating : good 





were only a question of carousing 

Now this idea of invoking divine assistance in a moral fight, though 
it seems natural to us because of our Christian heritage, was by no 
, writes Di 
innerhalb griechischer Ethik nie der Gedanke aut 


means so to the Greeks. “Soviel ich seb 





rie, p. 125, ist 
weht, dass ein 
and 








verdienstliches Werk einer Heldentat gleiche, die darum auf Be 
der Gétter rechnen kann”. If this idea does not come from Greece, 
then, should we not turn to Iran, to th Mazdaean drama of the 
fight of gods and men ag 

Let us look at the cult instituted by Antiochos. This cult, involving 














incense-burning, coronation of statues, sacrifices with common meals 
and the participation of musicians, has not a single specifically Iranian 
trait; no magians, no fire-altar, no sacred twigs, no sacred liquor. 
Only the garments are Persian and the king repeatedly insists that the 
priest shall be clad in the Iranian fashion—as if this was all there was 
Iranian to it! 
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We must therefore ask ourselves if the Commagene gods (except of 
course for the local deity) ought not to be explained first of all as 
Greek or Macedonian gods with a slight Iranian varnish. 





The gods of the 
the two principal ones were Zeus and Apollo. 


jeucids were those of the kings of Macedonia 
uucus was indeed 
deified by his son under the name of Zeus Nikator and his son was 
in tum deified as Apollo, Then came Herakles : his characteristic 
epithet kallinikos was born by several Seleucids and by the father of 
our Antiochos. Herakles was also (with Zeus and Athena) one of 
Alexander's favourite gods, and the favourite god of the Greek kings 
of Bactria, who represented him on their coins either seated (on c 
of Euthydemos) or standing (coins of Demetrios) 

As may be seen in the table (fig. 1), the gods of Commagene, 




















amed in the Nemrud Dagh inscription, are none other than the three 
principal Graeco-Macedonian gods. But then why are there three Greek 
xd two to Artagnes (Verethraghna), as if 
the starting point had been on the Ir 
of three gods being gi 
for, and found in various numbers: one for Ormazd, Zeus; two for 
Artagnes: Herakles and Ares; three for Mithra: Apollo, He 


correspondents to Mithra 








nian side, an Iranian pantheon 
alents in Greek were looked 





to whom equi 








Hermes’ 
Some scholars sought the solution in the direction of the Ira 





religion of Zurvan, the god of time 
Hans Heinrich Sch; 





eder and other iranologists interpreted the gods 





ied by Antiochos as a manifestation of Zurvan, the four-faced god 
of Time; but there was dis 





ment as to which gods, According to 





Junker, Zurvan’s four aspects are designated by the four names 
Apollo Mithra Helios Hermes 
According to Schaeder, followed by Nyberg, Christensen and others, 
Zurvan's four aspects are represented respectively by the three gods 
sand the goddess 
Zeus Oromasdes 
Apollo Mithra Hel 
Artagnes Herakles Ares 


os Hermes 





Commagene my all-nourishing country 
But why, if those were Zurvan’s four aspects—be it as four different 
mes of one—why was Zurvan himself not named? 
As Arthur Darby Nock the Hellenist wrote in the Harvard Theological 
Review, 1934, p. 8: “Why is this divine unity so veiled”? 


gods or as four 
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Nock’s objection seems to have escaped he notice of Dérrie, who, 
citing in his book the scholars who from Meyer to Schaeder and my 
countrymen Bidez and Cumont thought they had found Zurvan in 
the Nemrud D: erally 


accepted, addi 





gh inscription, says that their thesis was almost ge 
in a foot-note that only F. Kriiger, Orient und Hellas 
in den Inschrifien des Konigs Antiochos von Kommagene, Greifswald 
1937, p. n vorsichtige indes nicht grundsatzliche Keritik bt”. 
Dérrie’s ignorance of Nock’s criticism is the more surprisit 

knew Nock's work on the phrase ovvvaos Ords, More excusable 
pethaps is his ignorance of the refutation offered in a book on La 
Religion de U'Iran ancien, published only two years before his. You 
will permit me to quote myself—une fois n’est pas coutume—since 











9, “hie 





as he 








he does not do it : “On a prétendu déceler la présence de Zurvan sur le 
monument de Commagéne, dans trois passages de inscription. Mais 
la distinction qui est faite dans deux d'entre eux, entre afon apeiros 
et chronos apeiros, ne doit rien a Iran”. This was perhaps a little 


succinet, but one could not say it was not grundsitzlich. 1 meant, of 














course, that if aion apeiros and chronos apeiras were translations of 
Iranian Zurvan akarana “Infinite Time” and Zurvan darayo.x‘adata, 
should a difference of epithets, akarana and dorayo.x*abata, be 


by one of substantiv 






repli ‘ion and chronos, qualified by the 
same epithet? 

It is therefore agreed that the Nemrud Dagh deities cannot be 
interpreted as reflexes of a religion of Zurvan, The way is free for 
other hypotheses 

Georges Dumézil, a few years after promulgating his theory of the 
Indo-European tripartition of the gods and so-called. “functions", 
pplied this, in his book Jupiter Mars Quirinus, 1941, to 
pantheon. He noticed the remarkable correspondence between this 
pantheon and the list in the Mitanni treaty: the first two gods 
he third one the warrior function, 
and Commagene, “my all-nourishing country, is not a bad substitute 
for the 

After Dumézil’s book was published, however, work resumed in 
Commagene for the first time since the publication of Humann and 
Puchstein’s book began to produce results, bringing to light new 
documents which have repeatedly modified the data of the problem, 
as I shall now try to show 

We now have no less than four or five hierothesia : one dedicated 
to Antiochos on Nemrud Dagh; one to royal ladies at Karakus—per- 








e Commagene 





represent the function of sovere’ 





ncient Nasatyas, gods of health. 














194 J, DUCHESNE-GUILLEMIN 


haps one also at Sesnk; one to his father Mithradates Kallinikos 
at Arsameia on the Nymphaios: one to his grandfather Samos and 





his great-grandfather Ptolem 





jos at Arsameia on the Euphrates (Ger- 
ger). 

The different hierothesia show the same great inscription by Antio- 
chos, with some variations in the pantheon, some of which we shall 
comment on later. 

Moreover, the one at Arsameia on the Euphrates, Gerger, mentions 
the fact that the sanctuary is built on the precincts of Argende 
goddess otherwise unknown, but a 
the g 
Ancoz furt 








ea 
parently some local equivalent of 
nud Dagh. And in a place called 
down the river between Arsameia and the capital Samo- 
sata there has been found, besides a basalt fragment with a short 
Greek inscription, one with an inscription in hieroglyphic Hittite 








joddess Commagene of N 








containing the name of Kubaba, the fertility goddess later called in 
Phrygia Kybebe or KuféAn, perhaps yet another name of the same 
deity. The site at Ancoz was not another hierothesion, but only 
temenos. 


Other tepévn existed elsewhere in Comm: 





ne, notably at its eapital 
Samosata (the birth-place of Lucianos) where two inscriptions were 
found, one of which has the same gods as on Nemrud Dagh; more 
over a relief found at Adiyaman but probably transported from 
Samosata nearby shows the king with a naked god, probably Helios, 
Last not least, in 1974 at Sofraz (south 








st of Bahasna/Besni) a 
et; it shows Antiochos and 
Apollo and has a complete inscription of the utmost importance; but 





stele was unearthed near a Turkish mina 





we must leave a more detailed treatment of this document until we 
have spoken of two major books published before the Sofraz discovery 

One is the book by Dorrie, already mentioned, Der Kénigskult des 
Antiochos von Kommagene im Lichte neuer Inschriften- Funde, Gottingen 
1964; the other is Helmut Waldmann’s Die kommagenischen Kultre- 
formen unter Kénig Mithradates I. Kallinikos und seinem Sohne An- 
tiochos 1., Leiden 1973. They differ as to the chronological sequence 





of the different versions of the great inscription. 

Dérrie's chronological reconstruction is based upon the relationship 
between Arsameia on the Nymphaios and Nemrud Dagh. He thinks 
that, like the town Arsameia itself, with its hierothesion dedicated to 
Mithradates Kallinikos, the father of Antiochos, the great inscription 
found there was anterior to its Nimrud Dagh version, There are 
several differences in the pantheon. At Arsameia we find instead of the 
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goddess Commagene, Hera Telia; and Artagnes, the Iranian god of 





war, has only one Greek equivalent there, namely Herakles, where 
on Nemrud Dagh he 

Darrie thinks he can explain why in the Commagene version Hera 
has yielded to Commagene and the name Ares been added. The reason 


‘was suggested to him by a new interpretation of the relief with the s0- 











called horoscope offered by O, Neugebauer and H. B. von Hoesen in 
their book Greek Horoscopes, Philadelphia 1959. These two scholars, 
taking account of the traditional position of the vernal point accordin 

to the Babylonians and consequently of a shift in the limits of the 


zodiacal signs (compared with the actual situation in the Ist century 





B.C), have shown that the planetary configuration represented on the 
relief, with Jupiter, Mars and Mercury, as well as the moon, in the 
constellation of the Lion can only have occurred in the time of 
Antiochus on July 7 62, i.e. long after his coronation and a fortiori 
his birth. This astral event may very well have been interpreted by 
Antiochos as a signal from heaven if, by identifying himself with the 
Lion (or Alpha of the Lion: Regulus) he understood the coming 
together in this constellation of Jupiter, Mars, Mercury and the Moon 
as the visible proof of his own divinization 

This gives the reason, Dorrie submits, why Ares was introduced 
on Nemrud Dagh: because the name designated a planet (Mars), 
just like Zeus (Jupiter) and Hermes (Mercury). Secondly, if Hera was 
discarded,—to be replaced by all-nurturing Commagene—it was, 
according to Dérrie, because there was no planet named after her. 








Moreover, the planetary conjunction of July 7 62 may also have 
be 
hierothesion. This would fit nicely with the arran; 
colossi on each of the two terraces of Nemrud Dagh, for these 
represent from right to left (as recently shown by the America 
scholar J. H. Young) 
Mars, Mercury, Jupit 
But whatever we think of this last suggestion, which seems very 
plausible, we cannot ohne weiteres accept the reason adduced for the 
addition of Ares and the suppression of Hera. For there was no ne 
to add the name Ares as that of a planet, since, according to a school 
of astronomers, inspired by the Chaldaean doctrines, the planet Mars 
bore the name not of Ares but of Herakles; this is attested by several 
Greek and Latin authors, quoted by F. Cumont in his article “Les 
Noms des Planétes chez les Grecs” 


the motive, Dérrie writes, behind Antiochos’ erection of his 





ment of the five 












, the Moon (Commagene) and Antiochos. 














L’Amtiquité classique, 4, 1935, 
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p. 15. Similarly, Hera cannot have been discarded for not designating 


a planet since, according to the same authors, Hera was another 
name of the planet Venus. In this case, however, Dérrie might 
answer that Hera had no place on Nemrud Dagh because the 
planet Venus did not participate in the configuration of the “horo- 
scope”. But before discussing the problem any further we must see 
how its terms have been altered as a result of recent research and 
discoveries 








Helmut Waldmann, in his book already mentioned, published in 
1973, arrives at a double conclusion. Firstly, the initiator of the 
Graeco-Iranian syncretism in Comma; 
Antiochos, but his 
statues of Mithra, Art 
‘on the Nymphaios and on Nemrud Dagh. This conclusion has been 
disproved, as we shall see later, by the Sofraz discovery 

Waldmann’s second conclusion, on the contrary, seems unassailable. 
It concerns the chronological order of the inscriptions. In order to 
Nemrud Da 


h inscription is ant 
Waldmann makes use of no less than seven different arguments, 





e was not, according to him, 
Kallinikos, who already had 


ected at Samosata, at Arsameia 














ior to all others, 





prove that the gre: 





frequency of itacism, assimilation of ex, phrasing, abridgmen 





, ele, 
We don’t have time to go into all these; but at least one of them, 
ready adduced by an Italian scholar, Musti, in 1966, seems sufficient 
Antiochos says, on Nemrud Dagh as well as at Arsameia and at 








he has had the law engraved on stelae, on inviolate stelae, 





er, U 





iv atijhaig donors. This fits perfectly with Nemrud Dagh and the 





tepévn, where the text is on stone slabs, otijAat, but not with Arsa- 
meia, where the text is engraved on the rock face, Obviously the 
Arsameia version is a copy, unadapted to the new location, of the 
Nemrud Dagh text. 

That the inscriptions in the temene at Samsosata follow in time 
the Nemrud Di 
to spre over the country the r 
Dagh, It is to be noted that in the inscription Sx 
same as on Nemrud Dagh, except for Commagene, and that the one 
called Sy has Hera instead, and no more Ares. 

Then come the Arsameia inscriptions. The great one at Sockel- 





's accords with the fact that their purpose was 





al cult instituted on Nemrud 








he gods are the 


anlage II], a version of the great Nemrud Dagh inscription, also has 
Hera. How can we account for this variation? I think, at this st 





of our inquiry, in the following manner. Antiochos built the Nemrud 


Dagh hierothesion as a national monumen 





hence the presence of 
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a deity personifying the country. And since this goddess was seated 
beside Zeus, there was no room for Hera, his usual népedpos or 
rapactitis who everywhere else is named along with Zeus Gust as, 
in the Sofraz inscription, as we shall see presently, Apollo is accom- 
panied with his sister Artemis) 

The Sofraz relief, discovered two years ago, represents Antiochos 
with the god Apollo-Helios not dressed as Mithra, The inscription 
on the back and the two sides of the stele does not mention any 
ming the 
latter, Jérg Wagner in his contribution to a recent Sondernummer, 
entitled Kommagene, of Antike Welt, Zeitsch 
Urgeschichte, published in 1975, writes that we are not surprised to 
find Artemis honoured in Commagene since an inscription of Antio- 
chos found in Ephesus, as I said before, was probably connected with 
the gr and, secondly, that the epithet Diktynna 
1s especially appropriate to a land of forests such as Commagene; 
thirdly, that the cult of Apollo and his sister were also attested in 
‘Commagene in the imperial period. 

The most interesting point about the Sofraz monument is that it 
reflects a phase in Antiochos" religious attitude as yet untouched by 
Graeco-Iranian syncretism, That this was an early phase in his thirty 
1d by two facts. On the one hand he 











Iranian names: only Apollo and Artemis Diktynna, Cone« 


fir Archiologie und 











 Artemision there; 














years of reign is corrobor 





‘alls himself in this inscription simply king, basilews, not as in all 
his other, great king, basileus megas. On the other hand, he boasts 
of being the first to adopt the xitapic, which as J. Wagner justly 
58, points to the Armenian tiara (the one represented 

and to the “noch bestehende politische Abhiingigkeits- 
verhaltnis von T 
This discovery entails the elimination of the first of Waldmann’s 


remarks, p. 











‘on the relief) 





anes von Armenien 





two theses. As Wagner writes: "So werden die von Waldmann ohne 
hinreichende Begriindung vorgelegien Rekonstruktionen der von Mi: 
thradates I, Kallinikos iiber das ganze KGnigreich verstreut errichteten 
temene durch den Neufund vollends unhaltbar’ 

This of course removes the ground under Waldmann’s explanation 
of the grouping of the names Mithra Apollo xai Helios Hermes in 
several incriptions, as resulting from the desire, on the part of Antio: 
chos, to compromise with his fath 

But Waldmann’s second thesis remains unscathed : the great inserip- 
the foundation charter 
of the syncretistic royal cult in Commagene, two subsequent versions 








's own syncretistic views. 








tion on Nemrud Dagh is the original version 
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of which are found in other hierothesia. The ordo of gods on Nemrud 
Dagh is therefore part of the first manifestation of Graeco-Iranian 
syncretism in Commagene, and it can be explained as reflecting the 
old tetrad of Aryan gods attested in the Mitani treaty 

Admittedly, between the Mitani evidence and the Commagene one 
the distance in time is enormous : we certainly need something to bridge 
the gap. Well, we only have to look to Iran. Which were the principal 
gods in fran in the time of Antiochos? 

The answer is found not in sacred books undated and prone to 
reflect religion as it should be, not as it actually is, but on the coins of 
the Parthians and their successors the Sasanians, and other contem- 
porancous data, They were 

Ohrmazd, Mithra, Varhran, 

The only point in need of an explanation is why Anahi 
dropped, when she had a Greek equivalent, Artemis, who was present, 
as we have seen, in Commagene : at Sofraz Was it perhaps to avoid 
confusion with Artemis of Ephesus whose cult was too particular? 
Or because Artemis-Anaitis was connected with prostitution? More 
Probably she was eliminated because she could not be seated beside 
Zeus Oromasdes. This is why she was replaced, on Nemrud Dagh by 


nahita, 




















y all-nurturing country, and elsewhere by Hera, 


To recapitulate, We can distinguish the following phases in the 





development of the religious situation under Antiochos. 
1, At the b 


basileus and following the religion of hi 





nning of his reign, when still calling himself simply 


mother Laodike, a descendant 
of Alexander, he pays homage to Apollo and Artemis Diktynna 


2, After the astral event of July 7, 62, he creates, in consultation 











with astrologers-magi, the Nemrud Dagh hierothesion. There, in order 
to constitute a pantheon reflecting both his Macedonian and his Ira- 
nian origins, they start from the four principal Iranian gods—as 
attested on Parthian coins, etc.—and they find Greek equivalents for 
them. To Oromasdes they equate Zeus; to Mithra they find a triple 
equivalent, not only Apollo but also the two astral gods Helios and 
his close companion Hermes (the planet Mercury), Perhaps some 
id Hatra is 
involved. Anyhow a special priest is attached to this quadruple god 
Mithra Apollo Helios Hermes. To 
besides the usual one, Her 
planet Mars). 

‘Anahita is discarded for the reasons we have just stated. Still another 








influence of a Semitic solar triad attested at Palmyra 








stagnes they find as equivalent, 
kles, the more specifically astral Ares (the 
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be because a deity was needed to represent the moon. 
js chosen both to replace Anahita 
he ancient fertility goddess Kubaba, 


reason mi 
A personification of Commas 
and to continue the tradition of 
not to speak of the local Argandene 

















and elsewhere this pantheon is 
slightly modified for ine, perhaps in 
order to reserve her for the central national sanctuary of Nemrud 
Dagh, is replaced by Hera. Ares is dropped, perhaps on account of 
his purely astral role by the side of the very popular Herakles. 

There remains to assess the bearing of the Commagene documents 
n of the origins of the Roman Mithra Mysteries. 
is obvious. For one thing, 


3. In a third phase at Arsameia 
asons not quite clear : Commag 





fon the vexed que 
The importance of Mithra in Commage 
as Elmar Schwertheim remarks in the special number of Antike Welt, 
Mithra is the only god to have a special priest attached to him—at 
‘Arsameia on the Nymphaios (Sockelanlage I); secondly, the king 
calls himse! a favourite epithet of Mithra; thirdly, the King 
‘wears the costume of Mithra, and his necklace, Moreover, we have 
wh institution was influenced by astrolog; 

















iKAOs, 








seen how the Nemrud 

which played such a prominent role in the Roman Mysteries too. 
Nothing specifically mithraic has been found at Arsam 

ng or in the Felenkammer, and moreover, although the 

ly of the cult, there is not the slightest 


a either in 





the Felsen; 
inscriptions speak abund 
allusion in them to mysteries. 











The origin of the Mithra mysteries remain shrouded in mystery 





Fig | 
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MARCELLE DUCHESNE-GUILLEMIN 
UNE STATUETTE EQUESTRE DE MITHRA 


La statue équestre que j'ai "honneur de vous présenter — admirez 





habileté du modelé, le port majestucux du cavalier et la vigueur 







réaliste de sa monture (fig. 1) conservée dans la grande villa 
pompéienne récemment construite face au Pacifique, a Malibu, au 
nord de Los Angeles, pour abriter les collections du Musée Paul Getty 

Elle n’a encore fait l'objet d’aucune étude ni publication, ayant été 
acquise a la suite d'une fouille clandestine. Le docteur Jiti Frel, le 
disting 


attention sur cette piéce unique, lors de notre premiére visit 





conservateur de la section antique du musée, attira notre 





en avril 





de cette année et, apprenant que nous allions participer a un congrés 
ilité de proposer que nous la 
nonde savant cette occasion. C 


consacré au dieu Mithra, il eut I'am: 





fassions connaitre a 





st ce que je 
vais faire succinctement 

M. Frel a eu la gentillesse de nous procurer deux photos et, au 
cours de notre seconde visite, d’extraire Vobjet de sa vitrine et de 
examiner avec nous. La statuette, qui me mesure que 61 millimétres 
de hauteur, a éé fondue en bronze en deux piéces, le cavalier et sa 


monture, ensuite soudés ensemble par du plomb, ce a quoi un faus- 





saire n’ 





urait probablement pas songé, mais qui, me dit M. Frel, 
était d'usage cou 

La physionomie du 
sous le bonnet phrygien, est d'un jeune homme, ce qui concorde avec 





dans TAntiquité, 
alier, joues rebondies et chevelure ondulée 





le caractére de dieu jeune — enfant ou adolescent — encore récemment 
mis en lumiére par le professeur Martin Schwartz, dans 'interprétation 
quiil e au premier Congrés Mithra des termes Cautes et 
Cautopates. Plus précisément, ta figure jouffue du jeune cavalier 
S‘apparente par le style aux portraits qui nous sont conservés du 
jeune Caracalla (selon Jiti Frel) ou d’ 
dont on peut voir le buste au tome II, pl. lv, de Bernouilli, Rémische 
Ikonographie. Ceci permet de dater approximativement notre statue 
de la fin du 2° s. ou du début du 3° siécle. 

Le cheval est du type aryen décrit par A. Martin dans l'article 
‘equus du dictionnaire de Daremberg et Saglio. Le culte de Mithra 
parait avoir en tout temps fait une place spéciale au cheval. Le dieu 








présent 








prince, frére de Commode, 
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Gtait censé donner de nombreux chevaux a ceux qui l'adoraient; et 
ie depuis I'Antiquité jusqu'au temps 
de Biruni, comportait immolation de quantité de ces animaux. 

Dans I'Avesta, Mithra est décrit comme allant en char; Vidée de 
le faire monter & cheval n’apparait que plus tard et est peut-étre due 
A des Iraniens nomades, Scythes ou Parthes. En tout cas, Mithra est 
représ 
de Dura-Europos, 4 quoi il faut peut-étre ajouter un relief de Hama, 


la grande féte des Mihragdn, conn 

















‘nté a cheval sur quatre reliefs de Germanie et sur deux fresques 


dont nous allons reparler (fig. 3). 

Sur presque tous ces monuments, Mithra est 
soit 4 aide d’un are 

ii Dura-Europos (Ia plus claire des deux fresques; toutes deux 
Teproduites en couleurs dans les Actes du premier Congrés Mithra 
Mithraic Studies, U1, 1975, Plate 24); 

i Dieburg (Vermaseren, mon. 1247). 

i Osterburken (Vermaseren 1292; courtesy of 
museum); 





ré chassant des 
bétes sauvag 














\disches Landes- 


ou d'un lasso 
4 Riickingen (Vermaseren 1137) 

Fait exception le relief de Neuenheim (Vermaseren 1289), ot Mithra 
lement pour un globe 


du relief du Viale Manzoni (Ver 








tient dans la main droite ce qui passe gén 
(comme c'est le cas du Mithr 
maseren 334), mais qui est peut 
Ceest certainement une patére, coupe a libation, que tient en sa 
main droite le personage équestre du relief de Hama — quelle que 
soit l'dentité de ce personnage 
uette, exemple unique de Mithra cavalier én ronde bosse 
le montre tenant, | 






tre une patére. 








Notre sta 








aussi, de la main droite une telle coupe, recon: 
le & son umbo central 
Lam 








in gauche (fig. 2) devait tenir les rénes, faites en un matériau 
périssable 

Que signifie ce geste? Pourquoi montrer quelqu’un tenant solennelle. 
‘ment, & bout de bras, une coupe a libation, sinon pour sugeérer lacte 
méme de verser la liqueur sacrificielle? 

La patére, en gree giéhn, était I'instrume 
libation. On en a diverses représentations 








nécessaire de toute 
jous venons de la voir 
dans la main du cavalier solaire du relief de Hama. Elle figure aussi 
sur un bronze de Spire étudié par A. Menzel, Rémische Bronzen, 
1960, fig. 12, et qui montre un prétre portant une couronne radiée et 
ayant en main une patére, L’objet seul est figuré parmi les insignes et 
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emblémes mithraiques : dans l'un des mithraca d’Ostie, le Mitreo di 
Felicissimo, Vermaseren 299, il est au nombre des insignes du 
de Saturnus, avec Ta faux, le bonnet phrygien et la baguette (fig. 4). 
Becatti I'a bien reconnu comme une patére, et & sa su 





ater ou 








ie Vermaseren 





dans le Corpus, I, p. 141. Je ne sais pourquoi le méme Vermaseren, 

dans son petit livre Mithra, ce dieu mystériewx, paru quatre ans plus 

tard que le Corpus, en 1960, y voit au contraire un anneau. L’objet 

est trop grand pour cela. C'est bien une patére, avec so 

cherchant un texte qui pit expliquer notre st 
sur Un pass 


umbo central 








uette, je suis 





tombé& 
rapproché. 





de I'Avesta susceptible d’en étre utilement 


Tls‘agit la, au paragraphe 1] du Yast a Mithra, non pas directement 


de Mithra lui-méme, mais de guerriers lui offrant sacrifice : «Nous 








rifice & Mithra», dit le texte, «auguel les guerriers font 





faisons sa 
sacrifice 
barasaésu paiti aspanqm 
Ce dernier vers (qui n'est pas le d 
la suite tout A Theure) a prété a différentes interprétations, toutes 


nier de la strophe; nous verrons 





réunies par le dernier éditeur du Yast, le professeur lya Gershevitch, 
dont je vous traduis la note (p. 169 sq.) 
Wollf donne «sur 


Darmesteter de méme. Hertel a «sur les cous de leurs destriers», 





s dos des chevaux», Lommel «sur le dos», 





imaginant les guerriers debout & c6té de leurs chevaux; de méme 
Herzfeld donne «(debout) au cou de leurs chevaux». Pa 
sur le cou de leurs chevaux» mais comprend que «la divinité est 





liaro traduit 








invoquée pour exercer sa bénéfique influence sur animal qui doit 


conduire les guerriers A la victoire». Her 





el insiste sur le fait que 
barasa ne signifie pas «dos», mais «cou». En fait, conclut Gershe- 
vitch, il signifie «criniéren, comme le montrent ses correspondants 
n Pus, baloci 





d'autres dialectes iraniens, ef. arménien baf et bari, s 


traduit «whom the warriors 


buik, pasto wras, ossete bare, etc, EL 
worship at the manes of their horses», ce qui me parait (ou plutot 
mon mari, qui m’a aidée dans toute 








te philologie, naturellement) 
tout d fait exact. Mais Gershevitch ajoute une parenthése pour explici 
ter expression wat the manes»: il écrit: «= bending down close to 
the manes», supposant que l'acte d'adoration consiste a s'incliner en 
avant, vers la criniére du cheval 

Il me semble que notre statu chions & expliquer 
par ce texte, léclaire en retour, Car, que Fai lier? Il offre 
(ce qu'exprime bien la préposi- 





que nous che 








notre cz 
une libation au dieu prés de 
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tion, ou postposition, pair). Il n'a pas A se baisser sur la criniére de 
son cheval : il tient prés d’elle la patére d’od s'écoule ta libation. 

S'il en est ainsi, il faudra ajouter ce trait aux quelques-uns qui 
attestent origine iranienne de la religion des Mystéres de Mithra, Et 
Yon remarquera 4 quel point était appropriée, dans une religion de 
soldats comme Fé 








aient ces Mystéres, 





référence a une strophe dont 
voici la traduction compléte 

«Mithra ... auxquels es guerriers font sacrifice a Wencolure de 
leurs chevaux, en demandant la force pour leurs attelages, la. santé 
la 


emis, la mise en déroute dopposants, d'adversaires 


pour eux-mémes, une grande vigilance envers leurs 








riposte a 





sans foi 
Mais, dira-ton peut-étre, notre statuette nous montre le dieu luis 





méme, et non un dévot, 





scomplissant le rite? A cela nous pouvons 
le 
es mythiques pour la liturgie que 





répondre que tel est aussi le cas des scénes oi Mithra sacrifie 








taureau, modéles, aprés tout, mod 





célébraient les fideles. 


RICHARD N. FRYE 
MITHRA IN IRANIAN ARCHAEOLOGY 


Shortly after delivering a lecture on Mithra in Iranian history at 
the First Congress of Mithraic Studies in 1971, rumours of thi 
discovery of a Mithracum in Azerbaijan reached me in Shiraz. In 
the summer of 1974, I sought out the caves which had been reported 
as Mithi 
looking Lake Rezaiyeh proved to be only caves which had once been 
and which were similar to other caves 
found in many districts of Iran. It seems to me that one must from the 





cult spots. Unfortunately, these caves near Marageh over: 


inhabited, probably by nom: 





outset distinguish between the cult of Roman Mithras, which had a 
distinctive iconography, and any vestiges of another kind of Mithraism, 
on the Iranian plateau, As far as I know, no Mithraic relief, as known 
from within the borders of the Roman Empire, has ever been found 
plateau. We should concentrate our efforts on the 








on the I 





existence of other material rem 
Iran (Persi 


could be divided into various categories: rock reliefs or statues, coins 





s relating to Mithra in both western 





) and eastern Iran (including Central Asia). These remains 


and seals, and other indications of Mithra’s presence, such as place 
hames, proper names on inscriptio 
all of the evid 





and so on. Only by assembling 





nce relating to Mithra in Iran can we have a basis for 
making any conclusions, We should look first at rock reliefs in western 
all likel 


and secondly at any in which the identification is less 


Iran, those which are said to 
Mithi 
cert 


hood to the god 











The following rock reliefS have been considered representations of 
Mithra : Qizkapan (Achaemenid or later), Tang-i Sarwak II (Seleucid) 
and Tag-i Bustan (Sasanian). The first site is located in the Shahrizor 
valley of Iraqi Kurdistan, northwest of Sulaimaniya. It is not our 
purpose to discuss the date and nature of this rock tomb, which are 
controversial, but only the symbols represented on the rock over the 
entrance to the room carved out of the rock, presumably a tomb 
chamber. A number of scholars have claimed that the three symbols 
from left to right, a square with a figure and four wings, a circle with a 
priest inside standing or sitting on a crescent, and finally a circle with 
geometric figures including an eleven-pointed star around a central 
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and Ana- 
is just a guess because we do not know what 


circle, 





fe respectively the symbols of Ahuramazda, Mithi 
This suggestion 
the symbols meant. To make an alternative suggestion, the rays of 
the many-pointed star would seem to point more to Mithra than to 
Anahita since clear references to Mithra have him with rays emanating 
from his head, either wearing a “Phrygian” cap, for example, at 
Nimrud Dagh and at Arsameia, both in Commagene, or wearit 
diadem or crown on Kushan coins?, Without more data one is on 
shaky ground; we should turn to other reliefs and keep Qizkapan in 
mind. 

The reliefs at Tang-i Sarwak, in the mountains between Khuzistan 
and Fars, show many figures in an unpolis 
century A.C. and in a much worn co 











ied style of the second 





ition. On one relief two seated 
deities, both holding spears, are carved to the left (when facing the 
cated king of Elymais*, Although some scholars have 
identified the deities as Athena and Artemis, others h Anahita 
and Mithra in them. The latter identification was proposed because of 
the rays coming from the crown of the figure farthest on the left. Both 
figures, however, would be best characterized y 
case the rays, with knobs on their ends, coming from the crown, may 
be only a part of the crown and not divine rays. The religious beliefs 
of the rulers of Elymais are unknown, but the deity with the radiate 
crown seems to be the one represented on the reverses of coins of the 
kings of Elymais, usually identified as Artemis‘. So we should not 
‘accept an identification with Mithra unless new information supports 
this view 


relief) of a 














feminine, and in 





" R, Ghirshman, The Art of Ancient Iran (New York, 1964), p. 88, and repeated 





by many authors. For a description of the site, see E. Herefeld, Iran in the Ancient 
East (Oxford, 1941), p. 203, 

For Nimrud Dagh see R. Ghi th 
1962), plates 74 and 80; for Arsameia see F.K, Diener and T, Goell, Arsameia am 
Nymphaior (Betlin, 1963), plate $2. On Kushan coins see A.H. Wood, The Gold Types 
of the Great Kushanas, Numismatic Notes ond Monographs of the Numismatic Society 


thman, Iran, Pe 





and Sasanians (New York 








of India, no. 9 (Varanasi, 1959), p. # and plate I 


> A photograph ofthe relief in question may be found in Ghitshman, fran, Parthians 





‘and Sasanians, p. S4, plate 67. For a complete bibliography see E. de Waele, “Nouvelle 
els rapes 
Symposium on Archacological Research in Iran (Tehran, 1974), pp. 284-266, esp. p. 259 
and note 17 
* CE. GF. Hill, Catalogue of the Greck Colne of Arabia, Mesopotamia and Persia 
(British Museum, London, 1922), pp. 280-1 





introduction au de Tang-e Sarvak", Proceedings of the Und Annual 
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Finally, we come to Taq-i Bustan near present day Kirmansh 
We are fortunate in having a good series of photographs of the relief 
in a book devoted to Taq-i Bustan which enables every student to 
examine the details of the relief. Many people have written about 
this relief and there is general agreement that Ardashir II (379-383 A.C.) 
is portrayed in the center with Ahuramazda on the right handing him a 
ribboned diadem while on the left Mithra stands, holdi 
stalks in his hand and standing on a lotus flower. In spite of earlier 
re is Ardashir Papakan, it is now 
generally accepted that the central figure is Ardashir II because of 
his crown or headdress. Since the kis 
or wreath, the sign of investiture by Ahuramazda on early Sasanian 
rock reliefs, we may accept the figure to the right as the god, and 
possibly the figure under his feet as Ahriman, if it is not some con 
quered foe of the king. All these features are normal for royal Sasa- 
nian reliefs in Nagsh-i Rustam and Bishapur, The third figure, however, 





jong barsom 


suggestions that the central fi 








g is receiving a ribboned diadem 











is new and without parallel. An old tradition, probably Zoroastrian 
in origin, identified the figure as Zoroaster, and it was used as an 
idealized portrait of the prophet in many Parsi publications®. It should 
be emphasized, however, that the tradition is probably indigenous 
to Iran and old, since Sir John Malcolm reports it from at I 
beginning of the nineteenth century”. The identification of this figure 
as Mithra was probably first explained by F. Justi who wrote, “the 
genius who, with a club in his hands and a halo round his head, stands 





st the 











(on a star-lotus flower (an old symbol of the Sun-worshippers on 
account of its Heliotropism), is the sun-god Mithra. He appears with 
the same halo on the coins of the Turushka (i.¢., Kushan) kings and 
with the inscription of his name, and most prominently at Nimrud- 
dagh”". This identification with Mithra was accepted by Herzfeld, 
who added, “the left figure (in the relief), according to the conception 
of space (i.e, balance) in this art, accordingly is a deity”®. The identi 
fication with Mithra entered most writings on the subject and only 
the nature of the flower was disputed since the lotus was more properly 








» Tag-i Bustan Ul, o4. S. Fuksi and K. Horiuchi (Tokyo, 1972), plates 74 to 92. 
* For a bibliography on the relief, see A.V.W. Jackson, Zoroaster (New York 
1898), pp. 288-204, also E, Heraeld, Am. Tor von Asien (Berlin, 1920), pp. 1523 
Ta his History of Persia, 1 (London, 1829). p. S45. 
" F, Justi, “The Life and Legend of Zarathushtra”, Avesta, Pahlavi and Ancient 
Persian Studies in honour of Dastur P.B. Sanjana (Strassburg, 1904), p. 157. 
+ Op. cit. p. 9. 
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aan Indian rather than Iranian symbol, Jackson wrote, “the sunflower 
beneath the feet of the im 
triple flower, and the stem from which it rises is clearly marked”! 
Questions of ornament and decoration, including the flower, I leave 
to art historians, but the fig 
since, as far as I know, it is the only representation of the deity we have 








gc, an early symbol of sun-worship, is a 





ure of Mithra requires more investigation 


in Iran. One must also ask why Mithra is portrayed here, whereas in 
the rock reliefs of F 
kings only one deity, Ahuramazda, is shown giving the diadem to a 
king (except probably Anahi 
no other deity is represented on the reliefS. Perhaps an examination 





s province from the time of the early Sasanian 











10 Narseh at Nagsh-i Rustam), and 





Of the history of Ardashir I may throw some light on this question. 
When Hormizd son of Narsch died, he left no. hei 


Sources r 


and many 
ated that Shapur II was still in his mother’s womb when 
the nobles declared him their ruler. It would seem that succession 








in the Sasanian family was restricted to the offspring of a chief wife 
or one with royal blood, since we know from a Middle Persian inscrip- 
tion at Persepolis that Shapur, K 
of Hormizd, Either the king of the 
an inferior wife, or he was adopted by Hormizd according to Zoro- 

trian adoption practices. Of these two hypotheses, the former is more 
likely". In any case, the Persian epic tradition, reported by Firdausi, 


of the Sakas, was also the son 








was a son by a concubine or 





Tabari and other authors, tells us, in the most complete version 
recorded by al-Tha’ailabi, that Shapur Il had a brother called Ardashir 
born a month 





ter him fre 





na concubine of King Hormizd'?, He 
also had two young sons, one called Shapur and the other Bahram 
He named his brother Ardashir his successor, on condition that he 
would only hold the throne until Shapur I1l was ready to succeed him, 








This was done and Ardashir retired after four years of rule to be 
succeeded first by Shapur III and then by Bahram IV. There is a 
problem, however, in the relationship of Ardashir to Shapur Il since 
many sources, such as Agathius, Agapius, Moses of Khorene and 











© ALV.W, Jackson, ind Present (New York, 1906), p. 218, The sun 
Flower is a dubious suggestion since it may h 





been a flower native to the Western 
hemisphere, as I have been informed by Dr. Georgina Herrmann, 

"An Armenian text, which I have been uoable to find, gives the nan 
first queen’ of Shapur Il; ef. the Freach 
Aistoriens a 


of the 
translation in V.. Langlois, Collection des 














mes de Armen, 2(Patis, 1869), p33. 
In the Histoire des rois des perses, Arabic text ed. and trans. by H. Zotenberg 


(Pati, 1900), p. $32. 
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Hamvza al-Isfahdni, claim that the former was a son of Shapur Il. If 
Ardashir were in truth a brother of Shapur II, he would have been 
least seventy years old at his accession, and neither the figure at 
Taq-i Bustan nor the coins of Ardashir II appear to represent an 
especially aged person. A number of explanations are possible. First, 
the representation of Ardashir HI at Taq-i Bustan and on coins may be 
idealized, representing the king when he was younger. Second, Ardas- 
hir IT may have been a son of Shapur Il, rather than of Hormizd, 
from a concubine, hence only holding the throne as a kind of regent 
until Shapur III came of age'®. Third, Ardashir II might have been 
son of Shapur the S: 
ed to Shapur II, Finally, one should not exclude the 
ins as an explanation of relationships, wit 
ness the founder of the dynasty Ardashir called Papakan, yet probably 
the real son of Sasan, adopted by Papak, his maternal grandfather, 
after the death of Papak’s own son Shapur in Persepolis. It is also 
not certain whether or not Ardashir I was the former king of Adia- 











king, whose name in the sources was then 








chan, adoption 








practices of the Zoroastr 








bene mentioned in the Syriac acts of martyrs as a brother of 
Shapur II", In any case, Ardashir II was apparently not a normal 
ason_ for 
eld 
suggested, to strengthen his claim to the throne, but rather in recog: 
with Shapur IT 


to turn over the throne to Shapur III at the proper time. 








or natural successor of Shapur Il, and this may be an 





the inclusion of Mithra in his relief, not so much, as Here 





nition of Mithra as the deity of contract—his contr 








There is no lack of evidence in Armenian and Syriac sources from 


the Sasanian period that Persians swore oaths by Mithra, and there is 





no reason to deny an anthropomorphic representation to Mithra while 


gr 
‘cumstances of elevation to the throne of Ardashir I as a reason 


ting one to Ahuramazda. One may therefore, postulate the cir- 





for representing Mithra on his relief as well as Ahuramazda. Another 
jin, is a connection of Arda- 
ted by the 





imir Luke 





possibility, suggested by Vi 
shir IT with the east, where Mithra was especially vene 
Kushans. This proposal reguires a separate study 





© One would need to assume that Shapur IIs favourite son was born after the 





onarch was at last fifty-five years old, which may raise doubts on the tender ag 





apur ILL atthe time of his father’s death 
In the Arabic Nestorian history in Petrologia Orientalis, V (Pats, 1910). p. 256, 
f. G. Wiesner, Zur Martyreriberlieferung cas der Chrstemverfolgung. Schapurs 





(Gottingen, 1967), p. 20 
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A corollary task would be to see if the iconography of Mithra at 
Tag-i Bustan served as a model for representations of Mithra on seals 
or sealings. An examination of Sasanian seals with the name Mithra 
‘on them, in various catalogues which have been published, soon 
reveals that none, as far as I can see, portrays the deity or angel Mithra 
Rather a lion, mountain goat, or a 








man, with the legends bwrz miry 
“high Mithra”, “wr miry “fire of Mithra", and so on, all seem to 
indicate that Mithra was not portrayed on seals. It would seem that 
the relief at Tagci Bustan, if it is indeed Mithra, is the only representa 
tion we have of the god in Sa 

Since we do not find a widespread iconography for Mithra in Iran, 








anian times ** 





let us turn to symbolism and return to Qizkapan, Mithra is identified 
with the sun, hence any representation of rays of the sun might well 
refer to the god. In Qizkapan the third symbol, to the right of the 
onlooker, would seem to be a better symbol for Mithra 
central symbol, a man in a half-crescent, Since Qizkaps 
Kurdish mountains, it is very difficult to determi 








not only what 
the religion of the local people was, but even just who the inhabitants, 
of this are 





n pre-Achaemenid times were. Without going into detailed 
it would seem that Mithra in the Parthian and Sasanian 
1's history, if not earlier as well, was regarded by some 





discussion, 
periods of I 








as an angel 

There is one symbol, mostly found on seals, which may relate to 
Mithra, and that is 
c 
above the chariot and flying horses, with an inscription giving the 
name Humitra'*, Because of para 
assign this iconography in an Iranian context to the “sun god’ 
Mithra'”. In the Mithra Yashr the deity is described in terms under- 
standable as riding on a chariot or quadriga, and the iconography 





or hypostasis of Ahuramazda 








chariot pulled by two or more winged horses 








such seal in Berlin shows a bust with rays coming from the head 






lels elsewhere, one’ could readily 











of the seals could thus refer to the Yasht, Unfortunately, two factors 
phy, in the form of winged 
to date before the 


ning on the significance of the representa- 


cause some problems. First, the iconos 






horses pulling the chariot, does not se 





Sasanian 
period when the origin 








Heh 








urces do not refer to temph 





as they do, for example, of Anabita. This would indicate a different conception of 








See R. Ghirshman, fran, Parthion 





d Saxanians (London, 1962), p. 243, fig. 298 
A.B. Keith, Indian Mythology (The Mythology of all Nations), vol. 6 (Boston, 
917), p 61 and F, Cumont, Exes syriennes, (Paris, 1917) pp, 989. 
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tion were probably forgotten, and, in the second place, winged horses 
(cg., Pegasus and Equaleus) have many associations, including constel- 
lations in classical art from which the Sasanians probably drew their 
inspiration for this particular iconography. In the West, winged horses 
pulled the chariots of the dead, while in Iran horses were associated 
with the star (and angel) Tishtriya in Zoroastrianism '*. Furthermore, 
the quadriga pulled by winged horses in the cave of the small Buddha 
of 35 metres in Bamiyan was declared by several scholars to represent 
the moon god rather than the sun god'*. All of this is controversial 
and there is no space here to study the problems of winged versus 
unwinged horses pulling a chariot. Suffice it to say that the 
graphy would fit Mithra very well, but ambi 
that by the late Sasanian period, people probably thought as little 
about any or 














ities would indicate 





al meaning of the quadriga as Frenchmen did about 





the quadriga of Louis XIV, “the sun king”. 
This, it would sé 





m, is the answer to the question of the role of 
Mithra in Iranian archaeology. Persians would swear oaths by Mithra, 
decide ley 
for the 
justice was meted out, and they recited the Mithra Yasht in rituals 
Even the existence of a separate cult of Mithra, with temples dedicated 
to his worship alone, while conceivably plausible for the third century 
A.C,, especially in outlying be doubted 
for the later Sasanian period, The question of local shrines dedicated 
to Mithra raises prob. 





gal cases in the fire temples, hence possibly the terminology 





emple, dar 





ir (see also the ddgah fire temples), where 





s such as Armen 





s which cannot be discussed here, Obviously, 





we should turn to border areas of the Iranian cultural area and to 
ja and Central 





earlier period to continue our investigations, but Arm: 
Asia are large areas to be investigated in sepa 








te studie 





1 See the Tir Yasht, VI, 1820 ¢ 














ut the frequency 
als together with stars, would at last point to an identification. 





A. et ¥, Godard, et J. Hackin, Les aniguitis boud 
1928), pp. 20-21. 

Th 
Meher among the Armenians 


hiques de Bamiyen (Paris, 





are many topics which ced investigation, such as the folk legend of 





sean the Armen 





n word for pagan temple, and the 





adoption of the word mifrajan for “festival” by the Arabs and some Syrians. Alo 


the allegories, oF the meaning 





the symbolism for the spectator on viewing the 


tauroctony in Western Mithraism, may wel sas Jobn Hinnells 





have Iranian pre 











R. GHIRSHMAN 
LE CULTE DE MITHRA EN IRAN 


Résultat des fouilles de R. Ghirshman des deux terrasses sacrées, 
& Masjid-i Solaiman et a Bard-€ Néchandeh, montagnes des Bakhtiari, 
Iran du Sud-Ouest 

Aucun temple & Ahuramazda n'y existe, ni a T'époque pré 
achéménide, ni achéménide. Les terrasses portent un podium sur lequel 
Gtait installé un autel. Le culte se faisait en plain air. L’introduction 
du culte d'Anahita et Mithra, par Artaxerxés II, n'y change rien 
Installation des Macédoniens. Cohabitation des deux religions : podium 
pour les Perses — temples d’Athéna et d’Héraclés pour les Gréco: 
Macédoniens, 


Départ des Gréco-Macédoniens — disparition du temple d’Ath 





A sa place est élevé un temple d’Anahita et Mithra, avec deux autels 





Un bronze découvert les reproduit. Transformation du temple 


d'Héraclés en temple de Verethragna 





A Masjid-i Solaiman, la terrasse abrite, sous les Parthes, Jes sanc 





tuaires des quatre divinités, ce qui donne une situation semblable 
celle de la religion d’Antiochos de Commagene, a savoir: religion 
zurvaniste. Ainsi les sanctuaires fonctionnent jusqu’d Marrivée des 


Sassanides, mais ne di 





paraissent qu'au milieu du IV* siécle, sous 
Chapour I 

A Bard-t Néchandeh, un te 
bien plus tard. Un chapiteau en 


@Anahita et Mithra a été éevé 








fe représente les deux divinités 
€t le prince batisseur, C'est Ia premigre effigie du dieu Mithra, de 


Pepoque parthe, qui ait été trouvée par moi en Iran, 





(Communication avec projections). 








JOHN HANSMAN 


A SUGGESTED INTERPRETATION OF THE 
MITHRAIC LION-MAN FIGURE 


Statues and reliefs of the fa 
human body and lion's head have been recovered from numerous 
Mithraca. Cumont suggested that this composite figure represented 
a time god of Egyptian origin adopted and called by the Greeks 
Aion, figure could also be identified with 
the Graeco-Phoenician deity Kronos and with the Zoroastrian yazad 


astic Mithraic creature often given a 











cording to Cumont t 








Zurvin', Legge and others believe that the creature should be identifie 
with Ahriman, the Zoroastrian Devil? Duchesne-Guillemin offers 
the view that both Aion and Abriman are represented, Bivar suggests 
a connection with the Mesopotamian underworld god Nergal*. Hinnells 
t of the planetary ladd 
by the souls of men’. In the opinion of the present writer, for 











sees it as a being who presides over the a 


reasons which will be discussed below, the figure may represent a 
kind of divine soul inspired in part by the speculative writings of 
philosophy 

In the Republic Plato discusses what he considers to be implied 
by the statement that “wrongdoing is profitable when a man is 
completely unjust but has a repu 
his interpretation Plato likens the soul of man to a fabulous monster 
which “combines the forms of several creatures in one". There is 





classical Gre 





ation for justice”. To illustrate 


first the figure of a many-headed beast and this is joined with two other 
forms, those of a lion and a man. The three grow together into one 
being, with the outside moulded into the likeness of the man so 
that the whole may look like a single creature® 

This description could be used in interpreting the several forms of 
the Mithraic lion-man. There is the statue at Castel Gandolfo which 


* F. Cumont, MMM I 
2 F. Legg, PSBA 34 (1912), 125-42: 
» J. Duchesne-Guillemin, On 








1915), 151-62. 
et Ahriman, Pasis, 1983, 128; R.C. Zacher, 
55, VIML-IX; Zachner, BSOAS 17(1955), 257 








Zurvan, @ Zoroastrian Dilemma, 
* A.D.H, Bivar, MS, Manchester, 197 
5 1.R. Hinnells, Monumentum H.S. Nyberg ly Acta Iranica, 1975, 364 
© Plato, Republic, IX. $88. 
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has a human body with lion’s head and shows further monster heads 
extending from the chest and from each knee (CIMRM 326). A statue 
from Ostia shows the more common Mithraic type; this has a human 
body with a lion’s head but displays no additional heads. (312). Finally 
we may mention the figure on a relief from Modena which has a human 
body and head (695). A lion-like head is placed below the chest and 
two monster heads appear at either thigh. Many scholars have acce 














these three figures as being Mithraic and see them to be varia 
representations of the same subject. On the other hand, it has be 
suggested that the Modena relief with human head and the Castel 
Gandolfo statue with animal heads placed about the body are not 
of Mithraic origin or have only a fringe connection. This view is 






held because the iconography of these two examples is not thought to 
accord with that of the standard Mithraic type which shows only 
a lion-headed human figure”. If, however, as the present writer suggests, 
the sculptures could be seen to give visual form to Plato's description 
of a soul, we may consider tha 





in using this description, the creators 





of the several statues m: 





have variously interpreted the appearance 
of the figure from Plato's account. This would in no way detra 





from 
the authenticity of the figures in terms of Mithraic understanding 
of them or of Mithraic beliefs. If then these beliefs do reflect concepts 
influenced by Platonic speculation regarding the souls of man as 
sug 

it will be helpful for our discussion to consider further the image of 





sted by the present proposal on the Mithraic lion-man motif, 





the soul as described by Plato. He states 

We can now reply to anyone who says that for this human creature 
wrongdoing pays and there is nothing to be gained by doing right. 
This simply means, we shall tell him, that it pays to feed up and 
strengthen th l that belongs 10 the lion, and. 
{o starve the man till he is so enfeebled that the other two can drag him 
whither they will, and he ace, but 
must leave them to bite and struggle and devour one another. On the 
other hand, to declare that justice pays is to assert that all our words 
and actions should tend towards giving the man within us complete 
mastery over beast under his care and tame its wildness, like the 
gardener who trains his cherished plants while he checks the growth of 
weeds. He should enlist the lion as his ally, and, caring forall alike, should 
foster their growth by first reconciling them to one 
himseit® 








composite beast and 





not bring them to live together in 














another ‘and to 





Hinnell, op. cit, 346-47 
* Plato, Republic, X88 
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From every point of view, then, whether of pleasure or reputation or 
adyantage, one who praises justice speaks the truth; he who disparages 
it does not know what itis that he idly condemns”. 





In contrasting the principle of good and evil Plato sees evil “as 
always being the thing that corrupts and destroys” and good “as that 
which benefits and preserves... Everything has its peculiar evil as 
well as its good.... Everything is destroyed by its own peculiar evil or 
corruption.... The body is destroyed by the evil engendered by its own 
diseased state”. 








Plato suggests that “...if bodily evil does not engender in the soul’s 
peculiar evil, we must never allow that the soul is destroyed merely by 
‘an evil peculiar to something else”. Moreover, since “its own evil and 
depravity cannot kill the soul, it is hardly likely that an evil designed 
for the destruction of a different thing will destroy the soul or anything 
but its own proper object... So since the soul is not destroyed by any 


Jearly it must be a thing that exists 








evil either its own or another 
for ever, and is consequently immortal 
Plato holds that to understand the soul's real nature we must look 





at the soul not as we see it now “marred by association with 
the body and other evils, but when she {the soul) has regained that pure 
condition which the eye of reason can discern; you will then find her to 
arly justice and 





be a far lovelier thing and will distinguish more 
injustice 

In the final chapter of the Republic Plato considers the rewards and 
th. He claims 
that, when the soul leaves the body, it comes before the Judgement of 
the Dead, The unjust were commanded to pass downward through 
directed upward through an 
opening in the sky. Thereafter, those who returned from out of the 
y and had suffered on their journey 
The souls of the worst offenders never reappeared from below. Those 
returning from the upper regions appeared clean and bright and 
spoke of the joys of heaven. Lots were scattered before the reassembled 
souls and each soul took up a lot falling near him, This represented 
his new bodily life ?. 








nd all the qualities we have discussed”""* 


punishments awaiting the just and the unjust after d 








‘an opening in the earth. The just were 


rth were travel-stained and du 

















* ibid, X.88-9, 
°° (bid, X.609-11 
1 bid, X.611 

1 ibid, X.614-18, 
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Plato urges all to learn to distinguish “the good life from the evil, 
and always and everywhere to choose the best within his reach... One 
should seek to understand what is the effect, for good or evil, of all 
conditions of life so he may choose always the middle course that 








avoids both extremes, not only in this life, so far as he may, but in every 
future existence; for there lies the greatest happiness for man... This 
is the supreme choice for a man, both while he lives and after 
death” 
If the Mithraic lion-man is compared with the Platonic description 
nd condition of a soul, these may both be understood to express a 
istic concept which recognizes the conflict between good and evil 
in every man and in the soul of man, Given this connection we may 
consider the possibility that Mithraic theory followed that of Plato 
in urging 
the middle way that avoids extremes. By these means man is assured 
of greater happiness in this life and in after life. 
We turn next to the various symbols associated with the lion-man 











to seck to understand good and evil so as to choose 


and consider any connections which they may suggest in support of or 
against the present line of enquiry. For this discussion the symbols of 
the representative statue from Ostia will be used (312). In the first 
place, there is the serpent which is shown encoiled about the body 
Of the figure. This is a common feature of the lion-men. 

Now in considering the various evils of the soul, Plato explains why 
certain faults Profligacy is 
disapproved “because it gives too much license to the multiform 
‘monster; self-will and ill temper, when the lion and serpent part of us 
is strengthened till its sinews are overstrung”'*. The reference to 
the'serpent part of us” does not occur elsewhere in Platonic speculation, 
However, Plato clearly intends this as a symbol for the faults described 
Given the association of the figures considered above, it is suggested 
that the serpent which is depicted with the Mithraic lion-man could 
equally be borrowed, in the first instance at least, from Plato. 
Accordingly, as in the latter case, by encoiling the body of the 
Mithraic figure the serpent may be seen to give strength to certain 
failings of man and soul, a condition emphasized by the phrase 
“till its sinews are overstrung” 

At the foot of the Ostia statue there is a kerykeion, a rod flanked by 
entwined serpents. This is a common attribute of Hermes who is no 

i. X.618-19, 





ave always been condemned in m 


























ibid. 1X90, 
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stranger in Mithraism. He is equated with Mithras in perhaps the 
earliest surviving Mithraic inscription — that of Antiochus of Comma- 
gene from Nimrud Dagh'*. As Mercurius Invictus and Deo Invicto 
Mithrae Mercurio, Hermes appears in other Mithraic inscriptions ** 
‘A connection of Hermes/Mercurius with Mithraic beliefs would seem 
to be suggested. It is pethaps relevant in discussing the Ostia lion-man 
which shows the kerykeion, to note that, according to Joannes Lydus, 
Mercurius was recognized as the guide of souls'”, Moreover Homer 
states that Hermes held in his hand the fair golden rhabdos or rod when he 
summoned forth souls'*. Hi 
of guide 
lekythos which dates from the fifth century B.C. (Fig. 1). Here the 
god is depicted with kerykeion in the left hand and with Rhabdos raised 
in the right hand. Through th 
to the interpretation of Verrall and others, Hermes directs the exit 
of souls fron 





mes is shown with this device in his role 








souls and watcher of the portal of life in a painting on a 





power of this latter implement, according 





the mouth of a pithos which represents the opening of the 
underworld ?, One unfortunate soul tumbles downward toward the 
open rim, and this would seem to symbolize Hermes in his further 
role as a guide of souls of the dead entering the underworld. We 
the Ostia lion-man, together with other representations 
of this figure, holds a long staff, If we are to identify the lion-man 
as a soul, it is legitimate to suggest that the staff could represent the 





may note th 





rhabdos of Hermes intended here as a symbol of the bringing of a 
soul to its judgement or possibly of its pending release into physical 
being. 

The key which the Ostia figure holds at left could be the key to the 
portal of life or to the realm which dead souls enter after death of the 
body 

Attention is also drawn to the cock which stands at the base 





of the Ostia statue, This could be interpreted as the cock that crows 
at the dawn of a new day, the beginning of new life, the birth of souls 
into physical being. We find the cock as an attribute of Hermes, the 
guide of souls, on an ancient bronze figure of the god in the 
British Museum, 





© Mu. Vermaseren, CIARA 1, No. 
(bid, 1, No. 171: 1, No, 1210, 

7 Joarines Lydus, De Mensitus 120. On Hermes the guardian and guide of souls 
see also L.R. Farnell, The Cults af the Greck States V, Oxford, 199, 14-15, 

Homer, Odyssey, XXIX, Lines |-4 

© A.W. Verrall, JUS, 20, 101 
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‘The wings of the psy 





shown in the lekythos painting enable these 
figures to rise out of the portal of life. In a Mithraic context, if the lion- 
man is to be associated with Platonic theory, one set of wings of the 
Ostia figure could be seen as symbolizing the good of man which 
carried the soul from 
tion in heaven, The second set of wings could equally symbolize 
led life which brin 
into an underworld of torment. 

Ttmay also be intended that the statues of the Mithraic figure showing 
a lion’s head are meant to emphasize, in this way, the evil part of the 
soul, On the other hand, the figure on the Moder 
head with noble 
chest, could suggest that the dominant position of the human head 
is intended to emphasize the good part of the soul as opposed to the 
evil part represented by the lion. 
st that the single eye placed on the chest of 





© Judgement of the Dead to its ultimate 








s the soul of evil man down from his judgement 








a relief given a human 





atures and showing a small lion’s head on the 


Finally, we may 








the lion-man figure from Castel Gandolfo (326) could represent “the 
eye of reason” which Plato believes to be able to discern the “pure 
condition” of the soul of man. 

If we accept the above finding, at least as a theoretical possibility 
We may ask whose soul the lion-man is intended to represent. It is 
certainly not the soul of just any human. Here again Plato may offer 
an answer to our question. 

In the Timacus Plato says that the creator (demiurge), a divine 
being who is otherwise left unidentified, mingled and blended the 
universal soul?®, The creator also made the universe a sphere in a 
circle revolving and set soul in th 
all its body and even wrapped the body about with soul from without?! 
It is perhaps of interest to note, in this regard, that the Mithraic 
lion-man is sometimes represented standing on a sphere. We mi 
mention the relief at Torlonia ($43) as an example*?. It would seem 
possible to view this globe as the sphere-shaped universe described 
by 
figure in relation to the sphere, could equally be intended to identify 
the universal soul 

Now, in the Laws, Plato argues that soul is the source of all 
matter and it resides and keeps control anywhere where anything is 





e midst thereof and spread her through 















ato, Moreover, if we allow that the lion-man may be a soul, the 


© Plato, Timacus, XIV 
ibid, VIL 
2 Vermaseren, CIMRM I, No $8. 
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moved. It is the cause of all things, of good and evil, beauty and ugliness, 
justice and injustice, It stirs into movement everything in the heavens 
or on earth and in the sea. Plato holds that it is the “best kind of 
soul that cares for the entire universe and directs it along the best 
path... If however these things move in an unbalance and disorganized 
way, we must say the evil kind of soul is in charge of them" 
Here again we may suggest a Platonic connection in the use of a 
human headed figure in Mithraic iconography to depict “the best 
kind of soul” and the lion-headed creature “the evil kind of soul” 
Plato observes that “some” hold soul to acquire its own body of fire 





or air and by these means it drives the sun by external control, Here 
it may be useful to note a drawing of a re 
tion-man found in Rome (383). This shows the figure holding a 
flaming torch in 

air onto a fire. A special device of the lion-man was the fire shovel 
ind this also suggests a connection with providing its own body of 





ef of the Mithraic 











‘h hand and also blowing what appears to be 





re®S, Tertullian says that the philosophical nature of the lion grade 
in Mithraism was the “dry and fiery nature”?*, According to Plato 
whether the soul impels the sun in the way indicated above or provides 
us all with light by some other means, “every single one of us is bound 
to regard it [soul] as a god 

Because soul controls the course of all things, both good and evil 
and if, as suggested, a connection between Mithraic theory and Platonic 
speculation is allowed, we may understand Mithraists to have honoured 
erse “along the 
best path”. As the soul governs all movement in heaven and on 
earth the adher 
suggestion, have invoked the divinities of good and evil for assistance 
in helping them to follow a course of moderation in their bodily state 
and thereby give encouragement for the universal soul to guide them 
id to direct the soul of dead 








the divine soul wh 





ccording to Plato directs the 








ts of Mithras could in accordance with the present 





alonga safe course during their wordly life an 
suppliants to a better existence in afterlife” 





» Plato, Laws, X. 896-7. 
* (bd, 9989, 

* Vermaseren, CIMRM 

2% Tertullian, Ady. Mi 

Plato, Laws, X. 898-9 

1 Merkelbach has su 

in terms of Platonic philosophy 


1, No, 1123, 
sme, 1.13, 








sted that the Mithraic doctrine of the soul isto be considered 








his comparison, drawn largely from the 
Timaeus, is confined to a consideration of the cosmology of the individual soul; its 
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We consider next a motif found on several of the Mithraic 
tauroctones. This shows a snake rushing toward or entwined about 
large, two handled amphora-type vessel which is usually placed below 


the bull at the right. On some of the reliefs, as those from Brigetio 
(1727) and Heddernheim (1083) a fion in a threatening attitude 
faces the vessel on the right. It is suggested that the jar on the 
Mithraic reliefs could symbolize the portal of life as does the jar 
rim shown in the painting on the Greek vessel considered above (Fig. 1) 
In keeping with the proposal that the serpent and lion of the Mithraic 
composite figure may refle 
faults of the human soul, it may be further suggested that the lion and 
snake depicted at either side of the jar of present discussion, could bear 








Plato’s use of these devices to symbolize 





similar meaning. That is to say that according to one line of 


reasoning they could be seen to represent temptations of evil which 





aitack or attract the soul 

We may note also a relief from Ostia which shows the Mithraic 
lion-man standing above a large bowl-like jar (314), Danj 
the mouth of this vessel are the head and tail of a snake. In keeping 
with the suggestion that some Mithraic theology and its related icono- 
graphy reflect Platonic speculations, we may perhaps compare the 
jar of the relief with the bowl in the Timaeus in which the creator 
(demiurge) mixes and forms the souls of mankind and out of 
which the souls would rise. 

Numerous sculptured representations of the birth of Mithras show a 
serpent extended around the rocks from which the child god bursts forth 
(1492), It could be suggested, on the one hand, that these sculptures 
are intended to show Mithras breaking free from the menacings of an 
evil force embodied in the encircling serpent, On the other hand, the 
snake could be viewed as a beneficent guardian creature as perhaps 


er its rise to birth in a human body 











progress to a bodily state through the seven spheres ofthe planets and the subsequent 
berate his divine part (tbe soul) from the body. Merkelbach docs 

ot treat, in a Mithraic contest, the Platonic concept of a divine, universal soul 

of good and evil parts which gui 

soul in Mithraism with Plato's charge that man should care for both aspects of the 








the souls of man: nor does he connect the 





‘human sou! in seeking a middle course between extremes of good and evil. The Mithrae 
Fion-m wed by Merkelbach with 1 

12 divine being who is master of the earth or also 
of the heave © this theory the lion head is the symbol of all 
consuming time or of the soul's fire. See R. Mer 
Mithrasmyserien”, Eranay-Jahrbuch 34 (1966), 219-57 








1 Platonic description of sou but 





is viewed as Chr 









back, “Die Kosmogonie der 
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could also the serpent positioned at the jar on the reliefs. However, if 
the second possibility is allowed in this latter case, it is an explanation 
which does not account for the fact that on some reliefs the snake is 
moving toward the jar rather than stationed at it, Nor would it 
account for the presence of the menacing lion. Clearly the question 
of these additional serpents motifs and their possible relevance to 
the snake of the lion-man merits further study. For the moment we mi 
tion of symbolism and if the snake 








say that if there is a coni 
entwined about the lion 
other serpents could have simitar associations 

To sum up, the available evidence would scem open to an interpre 
tation that the lion-man figures, however modified in Mithraic assimila- 
tions, could have been inspired by the Platonic description of a soul 
If'so, it may be further suggested that the theorists of Mithraism would 
fe adapted the Platonic figure without also accepting elements 





an is intended as a creature of evil, the 














not hi 








of the Platonic dualism which the figure was intended to represent. In 
this speculation the body and soul are considered mutually inde- 
pendent substances; the body was merely the prison house of the soul 


pre-existent and also immortal. The soul is in part 





and the soul w: 
inherently good and in part evil, as is the body of man, Plato 
implores all to distinguish the good life from the evil and to choose 
a course of moderation which will give the greatest happiness. It is a 
fler death. Plato sees the necessity 








an while he lives and 





choice for n 
for the soul at death to undergo purification and ultimate 








re-incarnation or mete! 





its original home, the body, throug! 
The dualism of Plato, insofar as it relates to a conflict betwes 


good and evil, could have been influenced by similar beliefs held by 





the Zoroastrians. If we accept the statement of later classical writers, 
that Plato learned Zoroastrian doctrine from the Magi he met while 
visiting Phoenicia, we may find a basis for such influence*’, Whatever 
the case, the First Alcibiades, ascribed spuriously to Plato, does 
liest definite mention of the name Zoroaster in Greece, 
and here also the interest which [Pla 
doctrines held by the Magi first manifests itself*. In a late work, the 
Laws, Pla 
between the opposing re 


contain the 








o} seems to have taken in the 








9 shows the importance which he gave to the distinction 
Ims of Good and Evil?! 





Vitae Platonis (Prolegomena 1 Platonis Opera V2), ed, Hermann, 194, 199 
Apulewsis, De dogmate Platons, 
°° [Plato First Alcibiades, 3 
Plato, Laws, X. 896 
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Several scholars have commented on a statement preserved. by 
Pliny? and ascribed to both Eudorus and Aristotle, which claims 
that Zoroaster had lived six thousand years before the death of Plato. 
Benveniste is of the opinion that this reckoning was given by these two 
Aisciples of Plato because they were “urged by a desire to find an origin 
for themselves as far back as possible” and, having considered the 








had made 


relationship between Zoroastrian and Platonic dualism, * 
Zoroaster a precursor of Plato or Plato a reine: 
Jaeger takes a similar view. He considers that “it heightened the 
the Athenian academy to think that 
Plato's doctrine of Good as a divine principle had been revealed to 
Eastern humanity by an Oriental prophet thou: 
Since Mithraism has undoubted connections with Ir 








nation of Zoroaster 











historical self-consciousness’ 








lier ™. 





s of years 
n_ religious 
beliefs, it could follow that Zoroastrian concepts of good and evil 





underlie Mithraic theology, but on the evidence of our identifi 





of the lion-man with Plato's description of a soul, it may be suggested 
that these beliefs have been assimilated under Western influence to 
the Platonic response to this theory and to the further theory of 
body 


twofold connection—good and evil, body and soul—as a symbolic 





ind soul. Thus we may see the lion—man and its proposed 


object intended to represent these concepts. 
It may be argued that any Mithraic understanding of the soul would 
jot necessarily also need to incorporate a belief in resurrection after 








death. If this were the case it could follow that the soul in Mithraic 
theology would not have the power of the body to choose an after-life 


of heaven or an eternity of suffering. Yet, given the present inter 





pretation of the symbols associated with the lion-min and also the 





presence ofthis figure in Mithraic cult structures, the indications would 





seem to suggest that the er 
Mithraists, possibly best understood in terms of a future existence 
either in heaven or on earth 


ture had an important significance for 


Much attention has been given in past discussions to a dedication 
to Arimani(o)|(Arimanius) found at York on a statue of a Mithraic 
creature displaying the rod and wings of the lion- man, One line of inquiry 
sees this name asa Latin form of Ahriman, who is the Zoroastrian 
Devil, and from this it is deduced that the figure represented is 


Pliny, Nan 
 E. Benveniste, The Persian Religion, Pats, 929, 20-1, 


+ W, Jaeger, Aristotle, Oxford 
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Abriman?3, Other dedications to Deo Arimanio are known from several 
Mithraea®*. If we consider that the lion-man represents a divine soul 
which, according to Platonic theory, contains both good and evil 
elements, we may deduce that the dedications on the statue does not 


identify the statue as that of a devil, but is rather addressed to an evil 








ing whose iniquity is, in part, inherently present in the soul represented 
by the statue. 

With reference to the dedication to Arimanius which occurs in 
reimanius’ is indeed the 





different Mithraea, Plutarch confirms that * 
devil of Zoroastrianism, Plutarch’s text reads as follows: “some believe 





that there are two gods who are rivals, as it we the one 
being the creator of good, the other of evil; others call the better 
od and his rival a daemon, as, for example, Zoroaster 
the Magian, ... He used to call the one Horomazes [Ahura Mazda] 
and the other Areimanius, and showed also that the former was 
ong objects of perception, to light, and the latter, 
‘on the contrary, to darkness and ignorance, while in between the two 
was Mithras; and this is why the Persians call Mithras the Mediator 
He also taught that votive and thank offerings should be made to 


of these a 





especially akin, 











Horomazes, but gloomy offerings to Areimanius, and those intended 
to avert evil 
In the Zoroastrian religion, the ide: 





of calling the devil Abrimi 
god oF of making offerings to him would be considered an intolerable 
heresy. When Plut some" believe there to be rival 
gods of good and evil and that “others” hold the evil one to be a 
daemon and not a god, he clearly places Zoroaster in the latter group. 
(On the other hand, we have noted that Mithraic inscriptions explicitly 
give Arimanius the title deus, From this would seem reasonable to 
conclude that the Mithraic concept of good and evil accords with 
Plutarch’s description of those who believe in a good and in an evil 





cch claims th 








god, and further that in this instance Plutarch was referring to 
Mithraic concepts. In keeping with these findings we may possibly 
connect Mithraic theory with Plato’s advice that man “should enlist the 
lion part of the soul as his ally, and, caring for all alike both 
rst reconciling them 





good and evil, should foster their growth by 


to one another and to himself”. If, as the present writer suggests, the 





9 Vermaseren, CIMRA I, No, 834 
2» ibid, 1, No. 369; It, No. 
2 Plutarch, De lside et Osiride, 6, 
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Mithraic lion is inherently evil, and therefore a proper representative 
for the evil Arimanius/Ahriman, we may understand the Mithraic 
dedications to Arimanius as reflecting Plato's advice, in that they 
are attempts to appease the “be 
benefit of our well being. This is in keeping with the Platonic theory 
of following a course of moderation between extremes. 

According to Plutarch, Mithras is the Mediator who stands between 
the two extremes of good and evil, This is certainly not true in the 
Zoroastrian religion, in which Mithra is set clearly on the side of right- 
". Zachner thinks that the intermediary position given to 
this Mithras by Plutarch is “reminiscent of the essentially earthy role 
of the hero-god Mithras” as he appears in the mysteries of Roman 





st” or the evil part of us, for the 











eousness 


Mithraism*°. The present writer would agree with this assessment, 
and add also that our findings suggest that Roman Mithraists may 
have looked to Mithras in the special sense of seeking through him 
support 
this event we may understand that in making Mithras an intermediary 





determinit 





@ reasonable course between extremes. In 








figure, Plutarch was reflecting Mithraic rather than Zoroastrian 
practices, 

To be considered possibly in parallel to the theory of Mithras the 
mediator, we may note the comments of Farnell on Hermes. Farnell 


observes that “from the function of Hermes as the messenger of God, 





an id 





a of value for religious thought might have arisen. The divinity 
who proclaimed to men the will of the High God, might also convey 
to him [God] the prayers and aspirations of men and like Mithras 





Sout that such a conne 
ra uttering 
in a prayer: “O mighty messenger of the gods of the upper and the 
lower world, Hermes of the dark realm, aid me by heralding my prayers, 
that the powers below the earth may hear them*!, If this a valid 
function of Hermes in Greek religion, we may perhaps understand that 
in Mithraic assimilations and through the influence of Hermes th 
messenger, Mithras the mediator became a kind of neutral divinity 
replacing Hermes in the task of relaying the pr: 
good and evil gods. Hence a possible reason for the equation of 
Hermes and Mithras in Mithraic inscriptions. 


become the mediator”. Farnell poi ion 





for Hermes is at least suggested by Aeschylus who has Elec 

















fers of devotees to the 


% ‘Benveniste has suggested that Mithra as a mediator between the fo 
The Persien Rel 
R. Zachner, Down and Twilight of Zoreasrianism, Oxford, 1961, 123. 


es of good 
112 sq 





and evil, was a Zurvinite concept. See E. Beaver 








“\ L Farnell, The Cults of the Greek States V, Oxford, 1909, 21 
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ested that the Mithraic 
od and evil aspects 
of the soul, and at the same time, (o reflect Iranian and non-lranian 
concepts. If we allow that Mithraism could ultimately have absorbed 
d to a 
y consider this to have 





To sum up our present findings, it is si 


Tion-man fi 





ure may be seen to symbolize both 





the Platonic notion that man’s choice of behaviour would lea 





better existence in heaven or on earth, we 


which would have held considerable 





been a doctr 
humanity 





traction for 
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MIORA IN INDIA AND THE HINDUIZED MAGI 


We are indebted to the efforts of John R. Hinnells, that the 
proceedings of the First International Congress of Mithraic Studies, 
held in Manchester in 1971, could recently appear in print. Glancing 





at the order and contents of the contributions to that congress, we 
can see that the Indological participants were chiefly concerned with 
determining the Aryan aspect of Iranian Midra-worship. It was once 
more hoped that the characteristics of the Old Indian Mitra, as far 
as they could be trai 








ed in the Rigveda, might throw light on the 
prehistory of the Ir 
the study of his later derivative — the Roman Mithra'. Not enough 
attention, however, was paid to the 





an Mira, and thus provide a secure basis for 


act that we not only need to 








investigate the prehistoric Aryan relationship between the Iranian 
Mira and the Indian Mitra but should also consider the actual 
process by which the Iranian Mifra had been borrowed, in his 
function as a Sun God, from the Iranians by Sun-worshipping Hindus 
much later in the historical period. In th 
on Indian religion we can disti 


jan influence 





process of I 








wish at least two phases, In the first 





phase, the name of the Old Iranian Mira was substituted in Sanskrit 
by that of his relative, the Old Indian Mitra, whereas in the second 
phase, Mihr, the Middle Iranian development of Old Iranian Mi@ra, 
was taken over as a loan-word into Sanskr 


form Mihira ‘Sun’, 








where it a 





pears in the 


1, The Substitution of Skt. Mitra for Olr, Midra 


The first phase is linked to the legendary activities of a group of 
in conditions also Bhojaka, 
or, after the continent of their origin, Sakadvipiva Brahmana, ic. 
Brahmans originating from $akadvipa, the continent of the Saka 


Hindu Sun-priests called Maga, under cert 














“Cf, especially H.W. Bailey: The second stratum of the Indo-Iranian Gods 
Paul Thieme: The concept of Mitra in Aryan belieé J. Gonda Mitra in India. In 
John R. Hinnells [Ea]: Mithraic Studies, vol. 1. Manchester 1975, p. I-52 
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tree’, a term which has 
information found i 
continents is 





ived to the present day?. Although the 
the Hindu sources concerning the distant 
lly complete phantasy, F. Wilford (1808), p. 751f 


was undoubtedly correct in seekin 












a historical reality behind the name 
of the Magas and in identifying it with that of the Iranian priest caste 
(OP. magu-, Av. moyu-, MP. moy, Sogd. mwy), 

In the Mahabharata and the Purinas the Maga are recorded as 
the Brahmans of § 











advipa along with three other castes, the Maiaka 
or Mégadha, the Minasa and the Mandega, which correspond to the 
Hindu castes of the Kssatriyas, the V id the Sadras, respectively 
Yet nd preserved in the Simba-Puriina (SP,) and 
expanded in the first book of the Bhavisya-Puriina (BhP.), eightec 











cording to a le 








Cf, ex. Statistical, Descriptive and Historical Account of the North-Westcen 
hs 





winces of India. 6. Allahabad 188), p. 381 (Sangaldipi Brahmans in Gorakhy 
































Uwar Pradesh). — Bihar District Gazetters. Patna. Patna 1970, p. 42 (Sikadwipi 
Brahmans in the Patna District, Bihar). See also below, nots $5. 

* Mbh (Crit Ed.) 6,12, 33.35: 7 vir h 

Malakds cairo Ménasd Manuals tah mapa 
pa. Malakenu tu ri miki sarvekdmadih. Man 

vant purwsd dharmaitina “AS, hean nea, (in the island of Sakadvipa) ar 
found Four sacted pr They a s. the Madakas, the Manasas and th 
Mandagas. The Magas for the most part ate Brihmans devoted to the occupations of 
heir order. A M. uous Kyattiyas granting (unto Brahmans) 
every wish (entertained by asas. 0 King. live by following the duti 
of the Vaidya order. Having every wish of theirs gratified, they are also brave and 
firmly devoted to vinive and profit. The Mandagas ate all brave S0dras of virtuou 
behaviour’. (Trl Ri Visou Purina 2, 4, 69-71: Magié ca -Magadhai caiva 
Manasd Mand Maga brihmapabhiyignhd, Magadhal kyatrivas tw te. visits 
fu Mdnasd fey itm Mandegih. Sakadvipesu tair Visqulstryarip 
ihare. ateThe ¢ ais that of the Brahman; the Migadha, ofthe K trv 
the Minas, ofthe Vaiiya: and the Mandaga, ofthe Sidra and by these Vigu is devoutly 
\worshippe as the Sun’ (Trl. Wilson). — As to the readings of the other Purina sec 
Kirfet (1920) p. 120; Hazra (1988), p. 41, n. 22: Prakash (1961), p. 284, n. 4, The SP. 





and BAP- parallels are quoted. 
(Maigasa) and. Khalavaktra 
‘ondag “servant, sla 
less leur, Mai d by Mapadha 35 a result of the 
transfer of the Maga tradition to Magadt hich see below, notes 14.17. The 
further replacem 





note 11. CL SAmbanijaya 26d. Weber, 1880), 32 
P. $3 (Masaka), Mandaga comes from MP 


gen by Schefletowitz (1933), p. 316. Maiaka and Madnava are 

















at of Magacha by Magauha is influenced by the caste name Maadha 


attested in the Manusmrti, e.g. 10, U1: Fr 





a Vaiiya by females of the royal and the 
spring a Migadha and a Vaidcha’; 10, 47- ‘To Magadhas (belongs) 
trade’. — The Boaypivar Mayo who are located by Ptolemy, Geography 7, 1, 74 
in the south of the unidentified Mount BittigS in India should, perhaps, be discarded. 
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members of the Maga caste of Sakadvipa migrated to India in order to 
devote themselves, as Brahmans, to the worship of the image of the 


Sun-God. The course of the legendary events is roughly as follows 





‘Simba was struck by leprosy as a result of a curse uttered by his father 





Kysna who resided in his royal residence Dvaravati on the edge of 





the salt sea*, Since fasti 
disease, Samba journeyed to the Candrabhaga River in the Panjab, 
to the sacred bathing 
Adityas, who are twelve in number accordi 


and asceticism brought no relief from the 








place of Mitravana, named for Mitra, one of the 
g to the Purdinic concept 





and who, being considered yariant forms of the Sun, are associated 

With the twelve months of the h extolling the Sun God 
Ith? 

Until this time the Sun God had been worshipped only by means of 

holy circles (mandala). Then, bathing in the waters of the Candra 











he regained his he 





© SP. 3, 50 (~ BMP. 1, 73, 43): Sap 

The son, having been cursed by his father, contact 
SP. 24, 5:7 (~ BAP. 1 

Candrabi 

otra... haga “Simba | 

bh 








68): Sindhor wt 








fm. T 





@ Mitravanaah gored vrtham.... Arddhandrtham Saryasya gud 








he northern shore of the sea and crossed the Candra 





i. He went to the sacred bathing place of Mitravana. With the inte 












the Sun (Sirya) he sang a seeret song of praise” — SP. 4, 2022 (~ BAP. 1, 74, 22-24) 
(Condrstarttje.. Tatra Mitrah sthlve ymsmdt tsa Mitravenerh spyiam “At the bank 
‘of the Candeubhlgi... Since Mitra is standing there, (the place) is called Mitravana 

© SP. 24, 20f. (~ BRP. 1, 127, 28); Bhakarena.. tan ‘matin Stimbo dei 








‘yacam ivoragah “With the help of the Sun (Waiskara) he peeled off the filth from 




















his body in the same way as the snake peels off its skin’. — Cf, also Herodot 1, 138 
owjmicyerar rotor Gddoa Mépaner. Oa0% St yay & ov Fhtov Guaprovee tt tadta 
Ee “(in Persia) the citizen who bas leprosy oF the white sickness may not come 
into a town or consort with other Persians. They say that he is so aMMicted because 
he has sinned in some way against the San”. — Fibrist (ed. Flagel) 1, p. 48, 1. 1-14 

ple come to (the Sun idol), who are striken with diseases, with elephantisis, leprosy 
chronic ailments and other revolting illneses. They remain with him, spending the 
nights there prostrating themselves and besceching humbly that they be cured. They 
do not eat nor drink, but fast before him. The sick person does not cease until he 
experiences ina dream that a speaker says to him: You are cured and have 


realized your wish. The sick person says that the idol spoke to him in a dream and 


he convlesees and recovers 





SP. 29, 2: Na purd pratima hy ast pijyate mondole Ravih “in ancient times there 











‘was no image (ofthe Sun), the Sun (Ravi) was worshipped in a circle", — BAP. 1, 129 
Ketvaim sasnan he made the figure of the Atmamandala, then he took 
a bath half 7th cent), Harsacarta (ed. Kane), chap. 4p. 3, L 3-8 
Nisargata eva i diva sabhina. Proidinam adave Dinokrah snitah 
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bhaga, 
of the Kalpa tree by the God Vigvakarman, which the river had swept 


imba discovered a statue of the Sun, carved out of the wood 





down from the snow-covered mountains®. At the Sun God’s request 
Simba recovered the image 
ph 
who could have carried out the wo 
the advice of the Sun-God, inv 
S3 inguish themselves by wearing a 
special girdle called avyaviga**, He brought them to Mitravana where 


and set it up in Mitravana®, There he 





then constructed a Sun 





Since no Brahmans were available 





hip of the ima; 








ited eighteen families of the Magas of 
‘advipa who were said to di 





he established for them the city of Simbapura 





‘mapaikinulipte masdalake povitrapadmarigapstrinhitena svabpdayeneva Séryvnuraktena 





The King (Prabhikaravardhana, H 





Sr) was 








athed, arrayed himself in white silk, wrapt 








with safeon pa ated for an offering 8 bunch of 








with the Sun's hue. Solemnly at dawn, at midday 








repeating & hymn 
having the Sun as is centre’. (Tra. Cowell and Thomas, p. 104) 
SP. 26, 1 (~ BRP. 1, 129, 131): Kalpawrkyar t 


prshe “The image had been shaped (by Vivakarman) from (wood of the Kila. re 





nthe ridge ofthe snowy mountains’. — CY. Altirun, fodia frst. Sachau), 1, p. 116 
A famous ido of theirs wa Muitén, dedicated to the Sun, and therefore eal 
Aditya, it was of wood and covered with red Cordovan leather: in is two eyes wer 


two red rubies... When Muhammed Ibn Algisim Ite Almunabbih conquered Multan, 


he hung a piece of cow's flesh on its neck... On the same place a mosque was buil 























Ibn Shaibin, the usurper, broke the idol into. pice this, Hsien 
Ts'ang (7th cent: = Yoan Chuang, tes. Watters), 2. p the ima 
was of gold ornamented with pres ces", — Simbavjaya 2, 10 (ed. We 
1880), p32. 0 ions “th he Sun God in the midst of the Candrabhiga 
26, 3-4 (~ BAP. 1, 129, 46): Sa andtah...paiyat...uhyamindin jalaughena 
After having taken bath, J an image of the Sun (Ravi) which, its fice 
upwards, was swept down by the flood. He rescued it and se in Mitravana’ 
BRP. 1. 129, 7 adds- Mitram Mitranan avited “After having set up the Sun 


(Mite) in Miteavana 





SP.26, 15: Kern de amb vem 
SP. 26, 30f. 35.38.4648 (~ BHP. 1, 139, 73 Maga cx Magda 
W. |. Mimapai, Mapasdi, Magasdi) coiva Ms Avwigadhrinl 





on 3 sind... Seputradiraamnsubto...prapto Mitravanah 
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Undoubtedly, this legend has a historical core, as already seen by 
Wilford (1808), Windischmann (1832), Reinaud (1848), Aufrecht (1859) 
and especially by A. Weber, who dealt with the Magas in a number 
of publications (1857-1888) which are still today indispensable, Maga 
priests worshipping the idol of the Sun, the latter being clad in the 
dress of the Northerners and wearing a special 








rdle called avyaiga, 
al 








are attested already in the iconographical part of the astronomi 
treatise Brhat- 
Vardhamihira (died 587) who himself was a Sun worshipper, perhaps 


arhitd'?, which was written by the famous astronomer 








punah “The Magas, the Miigadhas, the Minasas and the Mandagas... All of them wear 
the Avyatiga... Thow shalt 





ing those Maas hither from $akadvipa to perform my 





worship... There are 18 families of the Maga who know the Veda, who will go with you. 
Together with (the Maas) and their accompanying wives and children, Simbs return 


to Mitravana’, — The number of 











sven in BRP. 1. 124, 35 (~ SP-16, 19), se below, note 49, It seems 10 consist of the 





rnumber of the signs of the zodiac (Le. 12) and that of the planets (i. 6 





to western calculation, not &, as calculated in India) 
1 §p. 3,7 (~ BAP. 1, 72, | 


h krtam “Sirnba,. This image 





Siimboh...Tenyarh sthipitah Stiryab svandn 














masructed by him’. — SP. 3, $4 (~ BHP. 1, 73, 49): Sdmbendrddhya 
Bhiskaraoh pra 
the Sun (Bhiskara) and having recoverod his beautiful appearance, Simba set up th 








image of the Sun (Arka) 





bat 








Simbedaah ps 





gi... Through your name, Simba, this 
Simba Candrabhigdsarittye. 
dnt samdrpayar, Tat puram..t 


fgamisyati Set me up atthe bank of the Cad 
BHP. 








smctam. Tas Divikarah “At the bank of 





the river Candrabhigi Simba fo a city, He set up (an image of) the Sun 
(Divdkara) and enheusted it to the Bhojakas For this reason, the city és named 


Simbupura. The Sun centre’. — BHP. 1, 141, 7 








Beh. Samhh, $8, 466: Kuryd scp 
fe) "(The idol of the Sun) ought to be ma 


am...pralambahire “eyagarrtah (Mss. 








in the dress of the Northernes 
a necklace hanging down, a gitdle (avvaiga) n waist’. This is understood 
The 
Kortanya raiand ed arid “One sboul 
the Sun Bh. Sah. 6 


Savitub Sambhoh sabhavmadvjin.. vidsh “The pr 


m (Mss. vyadgam) a by Bhatjotpala (10h cent.) 
Paria 3, 67. 3 


prepare for it (the image of 











Vignor Dhdgavatan Magarhs ca 





s of Visow are generally styled 
[hagavatas, those of the Sun (Savi), Magi, of Siva, ash-smeared priests’, Bhattotpala 


losses Magan by Magabrahmanin “Maga Brahmans 
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even a Maga "*, In addition, we have a series of later testimonies in 
which the M 


In a few more recent pa 


gas are mentioned ** 
wees of the SP. and BhP. the story of 
Samba is brought into connection not only with the sanctuary of 
Mitravana in the West but also with that of Kalapriya at the border 
of the Yamuna (ie. Mathura?) and with that of Tapovana or 
Mundira/Sundira/Su 
The M 


as if the similarity between th 











ra/Pundira in the east (i.e. Kondrak in Orissa) ¢ 
s (and the Bhojakas) are also frequently located in Magi 
two names, Maga and Magadh 
caused them to consider that country as their legitimate place of 





ha, 






, had 


residence '”. However, it was definitely the sanctuary of Mitravana 


from which the Maga Sun-worship spread all over Northern India '* 








* The text of the Brhat-Sambhith commences: Jayat..Saviid “Victory to the Sun 
(Savity’. Cf. Bhajotpala’s Introduction, 13: Avwikdcdry-Magadhadvja 





Vardhumibiro ‘rkalabdhavaraprasite.. Sry a pranandma “Varihamihira, the 





teacher from Avan 





A (= Usjayint im Avanti or Malwa), the Brahman from Magadha () 





who has been shown the highest favour by the Sun (Arka)... at beginning (of his 
work) he bent down before the Sun (SOryay. — Magadho-dvja “Brahman 
Maga’ i, perhaps, a blunder for Magar-dvja, see Biswas (1949), p. 176, but also 
below, note 17 on the transfer of the Maga tradition to Magadha. In an inscription from 
Hund (Peshawar District, N.W.F.P}), dated Sam 


Published by Sahni (1933/6), Jayantaraja, a Sun worshipping Brahman from Uijaynt 








Sachau), p. 21= Ther 
[present time in India, where they are called Maga (Afak)’, The passage 
annotation which has crept into the text dealing with 








Fe some Magians (Matis) up wo the 











Zoroastrian mission in the 














ast, whereby the Achaemenian and the Sasanian periods seems to be confounded 
With each other. — An inscription from Ghatiyila Jodhpur District, RAjasthin), 
dated Samat 918 (Vikrama, = 861/2) and poblished by Bhandarkar (1907/8), 
kirk Magena: Matpravind ‘written by the Maga Mitcrai’ (Métyravi = “measuring 
the Sun'?) 

BRP. 1, 72, 4-5: Sthindni erst devarya. dvipe ‘smin Bhiskarasye tu. Parvam 


Mirravonam...ttha Munda... KSlapriya tptvam 
abodes of the Sun God (Bhiskara). The fist is Mitravans... then Mupdira... the third 
is Kilapriya’. — BAP. 1, 129, 16 (~ SP. 26, 

draksyate jonah. madhydhne ‘pardlne cra nityaiah “Pe 
ry proximity at Sutia in noon, at Ki 

im the afternoon’. — BAP. 1, 55, 267 Suna, K 
P. 9108: ¥, Sti 


‘On this continent there ate thre 








Sixnidhyom mama p 





dle Sutr 









ya at midday, and here (at Mitravana) 








viva, Mitravana, — Hazra (1988), 











See above, note 14, an Ma 3m of the 





dhalvija = Magabrihmgna. — The inscript 
poet Gangidhara from Govindpur (Gayl District, Bibir), dated Sika 1039 (= 1137/8) 
and published by 

Sakadvipah...ytra vipre Ma 





thorn (1894), refers explicitely to the Maga legend. Verse 2 
am sha “Sakadvipa where 
the Brahmans are named Magas...whom Simba himself brought hither:’ verse 3 





ikhyah... Sambo yin 
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The site of Mitravana and that of the city of Simbapura fo 
there, are more or less identical with the present-day Multan (< Skt. 
Miilasthna “basic place, base’). The identity is verified by a BhP. 
passage in which the ni 
of Malasthdna '°, and by a testimony of Varahamihira’s commentator 
Bhattotpala (10th cent.), ich Multa 
ages, been known under the names of Kasyapapura, Harhsapura, 





ne of Mitravana has been replaced by that 








according to wi n had, in earlier 



























Tesdm sa prathamah... Bhiradrdjanuair...Magadeiia m Jvatan sopanial “The fist 
of them was... the sage BhSradvaja. like a garland of the great race of Maga twice-born 
The post who claims to be a descendant of Bhiradvaja, records the genealogy of his own 
family and that of the dynasty of certain rulers of Magadha called Mana, Thereby he 
scems 10 allude to the names of the SSkadvipa castes Mdgadho and Manasa (above 
note 3), of eg, verse 1: Manaparer Tn the house of the Mana Lond’, and 
also verse 1S: Sri Magadhesvaroh ‘the illustrious ruler of Magadha’ 

etymological connection between Maga and Magadha cf. BbP. 1, 117, SOF 
Bhojakih smith “They are called Magadhas since they mediate upon the Maga, they 





are called Bhojaka since they always nourish me". — Acconding to the Simbavijaya 
(ed. Weber, 1880), p. 31-39, the Magas after ha 


Candrabhiga river went from Dwi 





1g performed the sacrifice at the 


i to Gayl in Magadha, where they cured the 





Migudha (!) prince Sul n version of this legend i 





found in HH. Risley: The Tribes and Castes of Bengal, 1 (1891), p. 1581: “The 





Sikadwipi or Sakaldwipi Brahmans 





have been brought by Rima from 









Ceylon for the purpose of practising According to another opinion they were 
the indigenous Brahmans of the country of Magadha. Some say that iti for thi 
reason that they were formerly called Magus The mame, however, has dropped 
into disuse, and the Sakadwipi themsehes prefer the legend associating them with 








Rama's famous invasion to that 





necting them with a part of the country proverbial 
among Hindus for its ceremonial impurity, At the present day the bulk of the sub-caste 





‘8 priests in Rajpot families: some are landhoklers, some practise Hinds 


medicine. [tis « curious fact that, although the Sikadwip have the standard eponymous 





ras of the Brahman east, theie marriages are regulate not by these, but by ninety 





five puts oF divisions of th 





cal oF terttorial type; that is 10 say, a SAkadwipi man 





may marry a woman of his own gotra who in theory is descended from the same mythical 





himself, but may not marry a woman whose forefathers are shown 








country as his own, To abandon the s 





divisions based on a wholly diferent order of facts involves so serious a departure from 





forthodox usage that one is incline e Sikadwipi can ever have 
been organized in the 
SP. 4, Lf. (~ BRP. 1, 74, 1): Sthipito...Simbena Siiryat Candrasaritate 
tk Binh “The Sun (image) was set up by Simba at the bank of the 
‘Candrabhig... This (place) i the original abode of the Sun God (Bhanu) 
‘9 BRP. 1, 149, 23-2 
, Stieteneron (1966), p. 








{ivorn sohanam 








Pindira, Kileprive, Milas 





For further referen 
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Bhagapura (in which Kaiyapa, Havisa, Bhaga are names of the Sun) 
and Sdmbapura?°, Even in the time of Albiruni (1st half 11th cent.) 
id by the 


through its geographical location, 


an annual festival called Sémb 
inhabitants of Multan*!. Inde 
city of Multa 
India for Iranian cultura 
g there would have made the worship of the Sun God 
especially appropriate 


rpurayatra was. celeb 








the famou: 





a was well-suited to the role of a gateway to 


influences, and the extreme climatic condi- 











A. Weber (1857) was certainly right when suggest 





ig that Skt 
xd of Mitravana, worshipped by the 
the name of 


Mitra, the ni 
Magas, had be 
Yet, I, Scheftelowitz (1933a) and H.¥. Stietencron (1966) erred in 


of the Sun C 








substituted Iranian deity Mira, 





expanding this su 





on to the point of interpreting every reference 


to Mitra and to the Maga Sun worship in India as evidence for the 


survival of an Iranian Mira religion in that country. As a matter 





of fact, in our Sanskrit sources the Maga religion is presented in 
a completely Hinduized form. As customary in Sanskrit, the Si 
God of Mitravana bears ma 


entirely within the framework of 








y different names, and thus he remains 








turdnic concepts. The only remi: 





niscence of the Mithraic background is the fact that, in giving a name 








to the sanctuary, the name of Mi(ira’s cousin, the Indian Mitra, has 
been selected from a large scale of possibilities 

Bhaytotpala, quoted by Albiruni, India (rs. Sachau), p. 298; “The names of the 
countries change, and particularly in the yupas (ie, ages of the world). So Multin 


was originally called Kdiyapapura, vhen Harhsap 





then Bhapapura, then Simbapura, 














Albirani, india (ts. Sachau), p. 184: “the Hindus of Mulin have a festival which 
fs called Sinbapuraydtra; they celebrate it im honour of the Sun, and worship him’ 
SP. 3,2-4(~ BhP. 1, 72,6): Candrabhgtae ramye puri at Simbascnit. 





Sthinare toira Siryasye,.Tate Arka... tdatabhagena Miro Maitrena cakyusd 





At the pleasant bank of the Candrabhiig a city named for Simba is situated... There 


lies the abode of the Sun C 





nd (Arka) who is standing there with the twelfth part of 

himself, (in the form of) Mitra with the Mitra eye’ (Cf. Maitrena vapusdnvitah, v.1 
of the Sun, Mbh. (Crit. Ed.) 3, 3, 

(~ BBP. 1, 74, 1-23): Candrasarin 

Sahara... ky dvidai 


Mautrevoh karan 08 





for which see also below, p.281).— SP 4, 





Miratve “arasthive dev 
Dh ca Por 


Arkiui ca Vorupe Mitra eva co... Mr 





am Adityim 





tudopadyata 1 Pisa Tray “ryan Bhagah Vivasvin Vigne 


Bhan 
At the bark of the Candrabbigl.. having 





to Mitrasayita...sthito 





Candrasarittaye... sthito Maitrena 





assumed the for 





Mitra, the (Sun) God went into fasting... After having divided 
himself 





in twelve parts, the Sua God (Sabasrimés) was born in Aditi as Indra 





Dhitr, Parjanya, Pusan, Tvastr, Aryaman, Bhaga, Vivasvan, Viggu, Abu (for Av 
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Avyariga, the name of the sacred girdle 
us some assistance in determining the religion of the Iranian 
‘cestors of the Magas of Multn more precisely than has hitherto 
been done, Skt. avywiga literally means ‘having non-incomplete 
limbs* (a-visaiga)®*. Int 
stood as referring to 
(1879), p. 457, already recognized that this would be nothing 
than a popular etymolog the meaning “sacred girdle’ of 
avyaiiga was borrowed from the Avestan aif 
the Zoroastrians' (= MP. kustig). He believed that in the name of the 
continent of the Saka tree (Skt. Sakadvipa) that of the Saka people 
(Skt. Saka) was disguised, and he suggested that the we 
ically Zoroastrian as a general Iranian 


of the Magas, affords 











imba legend this evidently was under- 





‘Simba's healing 





om leprosy *4, Yet, A. Weber 








and th 








idyhana “sacred girdle of 


ing of the 





avyaiiga was not so much a spec 





custom, in which case the Magas could have been non-Zoroastrian 





This hypothesis was accepted 





Mira worshippers of Saka or 


by Scheftelowitz (1933a) and by v. Stictencron (1966), although it 
should have bi 





en recognized by the middle of the 20th century that 
it was based on invalid arguments. The main objection is of a linguistic 
nature. Judging from the internal -yh-, Av. aiflidyyhana is a typical 


Avestan form. From this one cannot but draw the conclusion that 





the meaning ‘girdle’ of Skt. ayyaiga must have been borrowed from 
the Zoroastrian context, i.e. the Iranian predecessors of the Hindu 


Magas must have been Zoroastrians**. The Medo-Persian term Maga 





‘and the devotion of the Magas to the celestial bodies permits us to be 


more specific: Skt. ayyaiga originated in that Zoroastrian tradition 


























Varuna and Mitra... The twelfth form Sun is known by name as Mitra 
Standing at the bank of the Candeabhiga... standing (there) with the Mitra eye 
A divergent list of Adityas i given in BAP. I, 78, 51-54 (~ SP. 9, 1-4), sce below 

Katyiyana-Srantasitra 6 yaheam “having oon-incomplte limbs 
an ear etc., that (man) is vyuiea (.e. with incomplete Fimbsy’ Similarly 7, 6, 14 

In BHP. 1, 142, 19 the Bhojskas a “having. nowt 
incomplete limbs by virtue of the avyare d. Weber. 1880), 
31, Simba is cursed by his father Kran wit Thou shalt have 
incomplete lim 

* In this connection it may be noted that the ws iption 
from Govindpur (above, note 17), in which it is spelled Sk the same 
sort of etymological speculation as the of th the seventh 





day of the month Magh in BhP. 
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which had its centre in the Persis during the later Achaemenian and 
the Sasanian periods and which apparently dominated throughout 
the Persian Empire 

The phonetic structure of Skt. Maga, as compared with MP. Moy 
(Sogd. Muy), suggests that the word may have been borrowed from 
Iranian quite early, ie. from Late Old Persian or Early Middle Persian, 
If there should be any historical relationship between the variant form 
Magu, attested in the BhP. only (not in the SP.), and the OP. Magu 
‘member of the Iranian priest go back 
to the times of Darius and Xerxes*®. On the other hand, the intro- 
duction of the worship of 














ste’, we would even have 








image of the Sun God, as ascribed 
to Simba, would point to Greek rather than Persian influence. Thus 
the historical kernel of the Simba legend should more likely be 
dated to the period of the syncretism of Greek, Iranian and Indian 











traditions under Alexander the Great and his early successors. One 





could, perhaps, identify the legendary Samba with King Sambos (Sabos, 
Sabbas) who, according to the Greek and Latin historians, ruled in 
the Indus area, upriver from Pattalene (the delta), and who initially 
submitted to Alexander but then revolted against him 




















BHP. 1, 140, 32: Magavah, Magubhib, Mapu 47: Magub. However, the 
authenticity of these passages is open to grave doubt as they hitherto are attested in 
the Oxford manuscript only, see Aulrecht (1889), p. 33, and cf: also below, p20, 

The derivation of Skt. Mapu from the Old Persian Mapu wouk! be corroborated, if 
A. Cunningham's (1871). p. 198, identification of Kaéyapapura (= Mullin, see above 








note 20) with the city of Kaspapyros/Kasparyras would be right. The namie of the 

was reported to Darius by his explorer Skylax of Karyanda, Skt, Kai 
the names of the Sun, i would not be impos 

Mitravana/Muliin there was a Sun sanctuar 














tury B.C., which 








in the time after Darius’ conquest of the Indus valley (a 
F the Persian Magi. As to this, cf also Srivasthava (1966), p. 12, 
However, Kaspapyros/Kaspatyn 

Pakiyia. See Hekataios FGrHist. 1, Fs 
4, 44: "Ex Kaczavipov néisa 


ot S18 BC) might have 


come unde the control 





is located not in the Panjib but in Gandhira and 





8: Kaarinpos x6; Favapre “Kaspapyos 


ol axons 


















1 “hey set out  Kaspatyros and the Pactyie country 

Diodor 1 fy te Biflov Bamideiav endpOyoe .. “O 8! 
Boordeis Av népav to “IvSo0 xiopav Sidquye rv Kiviwow 
‘Next (Alexander the Kingdom of Sambos... King Sambos fled... into the 
country beyond the Indus and escaped’. — Strabo 15, 1, 33: Mpds abe 8 by 
rf Mlaxahnv§ thy te 200 Mouexxavod Léyooo! Kai thy Zapov th owGovetuly)t 








Eavipog, ti ro! 
ay "Near Pataleng, they say, one arrives immediately 
and at that of Sabos, *Sindonalia by name, and also 








TwBo0 eapouxs 
at the country of Mus 
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2. Skt. Mibira borrowed from Miran. Mibr 


It is not the first phase of influence of Iranian Sun-worship in 
India (connected with the immigration of the Maga) but a distinct 
second phase which can be ascribed to the period of the invasion of the 
Sakas and Kushdnas (beginning in the middle of the 2nd cent. B.C.) 
This second phase is characterized by the borrowing of the Middle 
Iranian Mihr (Mihira) ‘Sun’ into Sanskrit where it appears as Mihira 
‘Sun’. As already perceived by Weber (1857), p. 104, Skt. Mihira is 
likely to originate in the Bactrian form of the name of the Iranian 
Helios, viz. Miiro (also written Miuro, Mioro, Miro etc.), which 
appears for the first time on the coin emissions of the Kushiina ruler 
Kaniska (Ist half of 2nd cent.)?* 

At least some indirect information as to the chronology of the 
borrowing of Bactr. Miiro (etc.) by the Indians can be found in 
Iranian names containing the element Mihira (Mira) and attested in 
early Indian inscriptions, such as the Kharos{hi Inscription from 
Takht-1 Buhi (Miraboyana) ot a Kharosthi inscription from Bi 
(Sahi Yolamira) or a couple of Brahmi Inscriptions from Ma 




















hur 
(Vakamihira etc.)?*. 11 is not unlikely that at the same time Mihira 





began to be used asa common noun meaning *Sun’ in Sanskrit, In 
any case the name of the Hephthalite ruler Mihirakula (Ist half 
6th cent.) was understood by its bearer (and also by his contem: 


S meaning ‘originating in the family of the Sun'**. This 





poraries) 





Mt the country of Potticanos and others, who, one and all, were conquered by 
Alexander, these peoples dvelling alony 





fiver lands of the Indus’. — Arvin 





Anabasis 6,16, 3; °O Be é av “ISB oexpany tn’ ato 
TA 2eShal. Hvervn pyrpomchay 


you yopa, Gvowa BE Ay eh Roe Eivbiyave “Next, Alexander 








atworaiévea, 85 mgevyéver aig UEnrréne 





st Sambos, who had been appointed by him 





advanced ag satrap of the Indian 











hillmen; he was reported to have seceded... The city which was the capital of 
Sambor’ teritory. Sindimana by name.” — Cf. Plutarch, Alexander 64 (Safsas) 
Custius Rufus 9 §, 13.17 (Samba); Justious 12, 10, 2 (Ambus): Orosius 3, 19 
Ambire) 


* NumK 14 in H, Humbach (1966), p48 
* §. Konow (1929), no, 20.92 —H. LAders (1961), no, 60-62. — Humbach (1976). 
In the coinage of Mibirakulas Hephthaite predecessors, the lranian word for 
wosano 4g¢ NumH 85.87 ete 

while the Sanskrit inscriptions show name compounds with Skt. 4 


‘Sun’ is confined to the Bactrian coin inscription 








Sahi Parvvadieya Numb 88-91, Sr Prokaidditya NumHl 128F., ete. Mibirakula isa son 








9 Feet (1888), no. 37, But, contrarly 





Of Toramdna according to the Gwalior inscript 


to this evidence, Kalhapa, Rijataraigini 1, 288 ( cally Mihirakul Vasukula 








and a grandson of Hinansakula, 
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may be deduced from the inscription Mihiradara (= Mihiradatta) “given 


bl to Mihirakula, 
ing a Sun symbol 


by the Sun’ found on one coin attributed by G 
and from the unusual spelling of the King’s na 
combined with Skt, kula ‘family’, on other coins 
coins on which Mihirakula’s portrait is accompanied by a very little 

n which we find the inscription 
Jayatu Tarani “the Sun (Tarani) shall be victorious’? From all this 














There also exist 





picture of the Sun God, and oth. 





it becomes evident that Mihirakula’s name points to his having been 
a Sun worshipper. However, under Mihirakula’s reign, Sivaism was 
superimposed 
in the predominance of Sivaitic s) 


inscriptions such as Jayatu Vysadhvaja ‘he with the Bull standard 


upon Sun worship. This phenomenon can be observed 





bols on the coins and in coin 





shall be victorious’ or 





‘atu Vrsi “the Bull shall be victorious 


Such syncretism of Sun worship with Sivaism could occur without 





‘any break in the tradition by the integration of the Sun God into the 





Saiva system as the father of Siva, For this one may refer to a passage 





in the BhP. in which Siva designates himself as the favorite son of the 
Sun God**. It is corroborated by Skt. Mihirdna which is mentioned 
me of Siva and which without 
any doubt is borrowed from Mlran. Mir 
Sun’ 


The name of the astronomer Vardhamihira (6th cent.), the head of 


by two Indian lexicographers as 








‘son of Mihr, son of the 





the Ujidiyini school of astronomy, son of Adi 

(Adityay’ and father of Prihuyaias *t 

is significant for the further developn 
proper 

Sivaism one may also adduce a 

(7th cent.) from Hiraha (Bara B 

by Mihiravarman, which records the reconstruction of a Siva temple 


aadasa “slave of the Sun 





ving far-reaching splendour 





nt in the use of Mihira in 
ames. As to the combination of $ 
nscription of the Maukhari period 
nki District, Uttar Pradesh), engraved 


formin; 























Num 157. — Numlt 154.155. 
Numll §9.91, For illustrations see R, Gab! (1967), 3, pl Numlt 138, 
NumHl 124, — Numb 
«BHP. 1, 153, 60-65 (? thus cited by Sche 3), p. 306): Taniigasanbhavah 

putro “ha vallabhas tava “lam your favorite soa, begotien from your be The 





names of the sanctuary of Méhireévara and of the city of Mi 
Mihiakula (Ri i *Mi 
respectively. CI, among many other examples, Mireivara, name of a Siva-Linga 
put up by Mitraiarman, Rajat 4,208, [Miire Siva, Feet (1888), no, 80) 


Puruyottamadeva, Trik. 1,1, 46> Mihivina. Hemacandra Sesa 40: Mihara. 











aka pura 











Mitr is Jus used by the Muslim aut 
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by Sirryavarman during of his father Jsanavarman, son of 
grandson of dityavarman and great-grandson of 


in of Mihira may 


Tivaravarman, 





Harivarman?®. A vestige of the north-western 1 





survive in the name of the Pratihara Emperor Mihira Bhoja from 


Kanauj (840-890) who, in an inscription from Gwalior District, 
Madhya Pradesh, is said to have be 
bhaa (king of the Gurjara-Pratih 
Sun God : Sutam....Sirydd avdipan Mihirdbhidhanam “from the Sun 


anted to his father Naga: 






ja) by the 


(Sarya) he obtained a son, Mihira by na 





As to the chronology, it is remarkable that Mihira does not occur 
in the old and very popular list of 108 names of the Sun in the 
Mahabhai 
known as Yudhisthira’s praise of the Sun, which is transmitted only 





** It is found only in a later addition to that list 


in a part of the northern and missing completely in the southern 
tradition of t 





Mahabharata”. In this addition, Mihira appears in 


close vicinity to Mitra, which suggests the occurrences of Mihira in 





the indig articles of 





nous dictionaries of synonyms, the respective 





which are of a similar type. The earliest among these dictionaries, 
which seems to have drawn from lost works of Sanskrit literature 


is the famous Amarakosa by Amarasitha (before 6th cent.) who, 





in a list of thirty-seven names of the Sun, mentions both Mihira and 
Mitra®®, 
At that time the 





yymological relationship between the loan-word 


Mihira and the inherited Mitra had undoubtedly long been forgotten, 


H. Sastri (1917/8) 
RC. Majumdar (1925/6). — Further material of minor importance : Minako 


a queen of King Ravigens, Fleet (1888), no. 80 (Kangra District, Punjab); P 











a Kashmirian scholar, Rajat. 1. 17: Mibiradata, a Kashmirian general (about 700), 
Rajat, 4, 80; Aéhirarat!in Aufrecht (1899), p. 122a, 2 

* Mb, (Crit. Bd.) 3, 3, 16-38 

Mbh. (Crit, Ed.) vol 3, app. 1. p. 1088, verse S20: Thank Haisah Sand 
Bhinur Annsumili Vesakapih Vivasvin Mébirah Pid Miro Dharmastathaiva cd 
Scheftelowitz (1933), p. 307F., refers als Siryasahasrandimastotram 





“© Amarakoda 1, 1, 2, 29 





arian ArkaMartandaMiir IrapaPiyonoh Dyumanis 
nc 





3 Citrabhnir Virecon sk “Hitog ‘Sun’, Found, e.g 











in BRP. 1, 74,29: 1, 103, 3543: 1, 111, 6; 1 1, 143, 23) is additionally inched 
in the similar lists of Amarasitiha’s later successors: Puruyottamadeva_ (date?) 
Trikindalesa |. 3, 18: ...DinamayitfariHeliBradhna..Saptasaptsh MihiraMahiraPithah 
Kalakyt Padmapaih Hemacandra (12th cent), Abhidhinacintimani 96f 


Dividend ea He 
Mihiro Vin 


Mito... Sapa dibhabhasabkarah 
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and it was probably nothing more than a superficial similarity between 
the two names which induced the lexio 
with each other. As a matter of fact, the indigenous scholars connected 
Mihira etymologically with Skt. megha ‘cloud’ in which meaning it is 
used by the Jaina monk Somadevasiri (959)*!. This and 
other more enig 





grapher to associate ther 












a few 
iyudha, 
the author of the Abhidhanaratnamala, the oldest Sanskrit dictionary 
Mihira is explicitely 








natic meanings of Mihira are quoted by Hi 








of homonyms preserved (middle 10th ce 
derived from the same root as megha, namely from the root mih ‘to 
sprinkle, let water upon’, by the grammarian Ujivaladatta (middle 13th 
cent,)*®, The famous Parsi scholar Neriosangh is the only author of 
that period who had knowledge of the true provenance of the ni 
or word. It was used by him as the S 


ve 











me 
anskrit equivalent of MP, Mihr 
which in the Pahlavi version of the Avesta renders the name of the 
Yazata Av. Midra**, 

In contradiction to the picture drawn by recent authors, who do 
not differentiate Mihira from Mitra, only four occurrences of Mihira 
have hitherto been traced in the BhP. (of which only two have parallels 
in the SP.). The first occurrence, in which Mihira appears as a family 











hame (gotrarit Mihiram), will be looked at more closely below*. The 
second is found in a list of names of the Sun and shows the same textui 
proximity of Mihira and Mitra to 
quoted above from the Mahi 
reason it makes a fairly late impression**. The third occurrence is 
similar, but it is more specific in so far as Mihira and Mitra are 








th other as the two passages 





bhirata and the Amarakosa, for which 





wmadevasiri, Yaiastilaka 1, $48, 6. Cited by R. Schmid: Nachtelge zum 
Sanskrt-Weeterbueh... Leipzig 1928 





+ Abhidhinaratnam, Mihirah = arkavpkyab (sun tee’), yldhah (gr0wn up, 
increased, age), meg wo), nds (wind, ait), candrah moon’)... Vardhamihirah 
(ie. short form for the latter). — Hemacandra, (12th cent), Anekiirthasarngraha 3, 630 





le (umbuda “cloud. budihe (huldha “enlightened. 


), Medinikosa 208: Mihi Saryavrldhayoh (Sry °Sun’ 











creased, aged’). 





+ Ujivaladatta, Unddisitra 1, $2 (in a list of derivations in -ra such as candira 
imira, mira, mcina): Mikira Séryah 
“+ Eg, Y 13: Mihiram nivdsidranyam for MP. Mihr i frixogbyit, AV. Midrahe 








+ CL also Mikinihiu, name of a Maga in Simbavijaya 6, 30 (ed. Weber, 1880), 
p36 

4° BOP. 1,71,36 :..Divak 
Aditsarnbhava 


dye Diptve Apnaye Mihiniya ca Prabhakardye Mitra 
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attributed to two categories different from each other: While Mihira 
is simply one in a series of twelve out of the numerous common names 
of the Sun, Mitra occupies a higher rank being counted as one of the 
Adityas or forms of the Sun*?. Yet, only the last of the four 
occurrences is really interesting. It is found in a passage describing 
the incense offering to the Sun God (Savitr) carried out by a Bhojaka 
priest, The passage commences with “Orn, reverence unto Varuna and 
Sambhii (both in this context being understood as names of the Sun)’ 
and continues with quoting Rig-Veda 1, 35, 2: “Arriving with the black 
darkness, and bringing god and man to rest, the God Savitr (under- 
stood as being Sirya) comes on a golden chariot, glancing at the living 
* Then the passage gives the following instructions for the 


twel 


























creatures 
priest : ‘After having dedicated the incense to the god Savity with this 
ceremony, the Bhojaka should enter the sanctuary, allowing the smoke 





to rise upwards, and should utter the Mantra Having dedicated etc 
10 Mihira etc. and present the incense to the image of the God.” 
Thereupon the text offers a list of the attendants of Sirya (Savity), 
starting with Rajat and Niksubha, his two wives, and with Danda 
niyaka and Pifgala, his ca 


are followed by Rajfia and Si 
4a 





bearer and his scribe, respectively, who 
and a number of further attendants 








of the God 
Though Scheftelowitz (193 ge 
assage in an adequate manner, he was certainly right in identifying 
ajita and Srausa with Av. Raine and Sraota (MP. Rain and Sros), 





1d to cite this stra 








the two prominent assistants of Mira in the Zoroastrian texts. As 
net with several times in the BhP. and the SP. * 





Rajfta and Srausa are 























4° BHP. 1, 78, 51-53 (~ SP. 9, 1-3): ddiyah Savta Stryo Mikro ‘rkob Pratapanah 
Martundo Bhiskaro Bhinuicitra Bhima Divdkarah Ravik... Vigour Dita Bhapa 
Piya Mivrendeau Varuyo ‘ryamé Virasvin Arbiamishs Tvay Parjanyah. — CT. also 

© BBP. 1, 143, 36-41 (~ SP. 36, 3641): 4 Ayonéne rij vdrtamdno niveséyann 
vidhind dautva dhipait Siryéya Bhojakah ukyipeccaiva diene vided gurbhagrhait ta1ah 
Fatah pravisya dhipant tu pratioiya nivedayet, Manirene Mibirdyeti Niksubhavet! 
(SP. dhipwoh dattveri) wityaioh 1at0 Rijays mamai ceti Nikgubhiydi tato nama 





2 ca va mama tah RAPRAya Sra 


sdya) Garstmate...D 


DiandanitvakuSaniaye Poi siya (SP. Strausaya 






Toya) vathesava (SP. Kal lin... Hemantiya... Mahesvardya. 





BMP. 1 
Danandvaka, RA 
BHP. 1, 128, 13539 





214.17-19 (~ SP. 6, 20-23; 7. 2 
BAP. Rajan), Srosa (SP. Sto Siransa), Kalmus, Paki, Dind 
SP. 16, 1-22): Donlandvaka, Pingala, 





6 Raji, Niksubha, Pitgale 








ia, Saws) Srestha 
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but do not occur in ai 
back to the Iranian origins of the Indian Sun worship, and v. Stieten- 
cron (1971), elaborating on the intuition of Mme de Mallmann (1963), 
P. 270, went even so far as to interpret Rasnu and Srausa as the 
iconographical archetypes of Pifgala and Dandaniyaka, respectively 
In connection with this hypothesis it might be mentioned that in Hindu 

a and Da 


symmetrical figures, each holding a sword pointed upwards, un 


other Hindu text, he was inclined to trace them 























iconography, Pig 





aniiyaka are frequently depicted as two 


doubtedly symbolizing the rays of the Sun. If v, Stietencron were to 
be correct, one might thus, by analogy, draw the conclusion that the 
compa 

Ca ply transformations of Sraci 
would mean that, from an iconog 
and Dandai 
Cautes a 





jions of the Western Mithras, the torch-bearing Cautes and 





topates, are and Rasnu, This 





raphical point of view, Pi 





aka might be derived fr 





m the same ancestors 






However, one must take into consideration the possibility that the 
two foreigners, Rajfia and Srausa, may have been borrowed in more 
recent times by the Hindu transmitters of the BhP. and SP, from 















134 SP bi Vins, Ni ale, D 
Pakyin. J Mi 1. — Rife fr need by Raj, — The 
numberof the attendan . 7 1 aia) ~ SP, 16, 19 
(dass). For this ns immigrated from Sikadvipa 
above, note H1,end). and Hi 12th Ayia Maphardavis 
Saviiuh piripirseikih“Eighte nber of th the Sun God (Sait, 
among whom Mathara is the first”. However, Amarasimiba (before 6h sent.) in his 
Amarakota, 1 ly n Marhurah Pingalo Dandaica 
Gandini piripicivikah “Mathara, Pi Danda(niyaka) are the attendants of 








Thi raphical ps atested as carly as in Bp ), Haggacarita 
d. Kane), chap. 4 where Harsa's mother tells became pregnant 
ime..Jastrepodarah vidi aw ina dream two shining 
uths issue from the Si bathed in blood cochineal 
Fed... These two cut open my womb with a sword and 0 cater. (Trsl, Cowell 














rappelleat d'une ma ux des dadophores encadrant Mithra sur ls 



















MIORA IN INDIA AND THE HINDUIZED MAGI 


the Parsi Zoroastrians resid 
not belong to the old stock of both Purinas, and especially the 
mention of a Bhojaka priest (not a Maga) in the description of the 
incense offering should arouse suspicion. 

The Bhojakas ai 
They are mentioned in the inscription of the Visnu temple (former 
Sun temple) from Deo Bandrak (< Varuydrka) near Arrah, Shahabad 
District, Bihdr (ancient Magadha)*?. Even more 





in India. The passages in question do 





already historically attested in the 7th century 





cific isthe 





information concerning the Bhojakas transmitted in Bana’s Harsacari 
according to which Taraka (from Skt 
of Harsa's father King Prabl 
course of the Jumna 2nd half 6th cent,), was a Bhojaka : “At that very 
instant (i.e, at the moment of Harsa’s birth) approached the astrologer 
(Bhojaka) Taraka, a man very highly esteemed by the king. Hundreds 
by 
announcing facts beyond the ken of men, a calculator, deeply read 
ed and, liked among all 
astrologers, endowed with the knowledge of the three times’ * 








(ara “star’), the court astré 








ikaravardhana of Thanesar on the upper 





and hundreds of times he had shown supernatural ins 








in all the treatises on astro 





While the story of the immigration of the Magas is told in both, the 
SP. and the BhP., the Bhojakas are d 
additions to the BhP., of which only a few passages have second 





it with only in the later 








crept into the SP. In the BhP. the term Bhojaka alternates wit 





Maga, 


whereas in the SP. it is usually replaced by Ydjaka ‘sacrificer’ *, 





Hence one may infer that the Bhojakas considered themselves Magas 





but were not recognized by t As a matter of fact, the rank 














lest (1889), no. 46, 112-16  Bhojak-Stryon Bhojake-Harnsamitirasya 
sea Rsiitra. haakar Dd Period of the Guptas of Magadha, 
Bina, Maryacarta, chap. 4, p. 6,1. 18:19: A ale raja paraserhmatah 
shalogomukamadye me rikdlapiinabhag Bhojokas Taroko mma 
cnakal smupasytya (Tra. C Thontas 
* Bhojaka alternates with Maga in, ¢.. Bb 670: Kva 





Nahum jine,..asante yatra vai Magis ‘Where do the Bhojakas live 
Where the Magas do live. — A diff BRP. 1, 139, 44: Agwidind 
Mai.somapiey dtyah “The Magas belong to the farsily 0 





Agni, the Brahmans 
Aaltyay’. But 





Agni and Niksubbi 





‘SP. Yajaka replaces BRP. Bh 


SP. 27, 28 (from BAP. 1, | 


BRP. 1, 140, 
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taken up by the Bhojakas in the Hindu caste system seems to have 


been not unchallenged ** 
According to the tradition represented in those later additions 
to the BhP., the eighteen rants from Sakadvi 
teen Magas, as in the earlier strata of the text, but they consisted 
of ten Magas and eight Mandagas (Sidras) who married ten girls 
of the Bhoja people and cight slave girls (Disas or Siidras), respec- 
tively **. Yet, the location of the Bhojas in Kryna’s capital Dviravati, 
the pla 





immi a did not consist 








of 














where Simba had been cursed, still shows a certain 


connection with the starting point of the original story 


























* CT. Grierson, Indian Antiquary 17 (1888), p. 273: “In Bihir at the srlddha. 
ceremony all Bratmins may be fed by the performer, except Sakadvipiyas. Even Jyotisa 
Brahmans who are below the Sakadvipiyas in caste, are fed, but never the latter 

See Weber (1889), p. 87, — In BRP. 1,117, SF the Bhojaka is attributed to the Brahman, 
caste: Bhojatah..rareato Brdhmanak. However, according 10 BAP. 1, 147, 4, there are 
so Bhojakas “who occupy themselves with trade and agriculture’ (ie. who belong to 
the Vaiiya and Sidra castes): Ye vdnijpam krsisevin...kurvanti. This suggests that the 
title of the priests sometimes was applied to theit dependents. Cf, First (ed. Flug!) 
1, p. MM, 1. 9. = This idol (ofthe Sun God) possesses property and agricultural products 

it has guards and temple servants’. On the other hand cf, Bihar District Gazctces, 





Patna (19 


cultivators, but as a elass they are phys 








0), p82: “Among the Sikadwipi are a ners and substantial 




















meaning of Bhojaka is “ree-holder, chief of a villige’. See H. Liders: A List of Beihmi 
Inscriptions etc. Calewta 1912, nos. 1200 and 1345; P.V. Kane: History of Dharma 
Sistra. 3, Poona 1946, p. 94. — Bhojaks is used as a name of the Sun in BRP. 1,167, 1 
Bhojako “hah prakiritah; |, 173, $0: Siry Bhojaksh...Bhojakab Sirya eva hi: 1, 20, 
3: Aditya Bhojakam vidya 

“BRP. 1, 141, 410: Bhojakindo ksondrakth mamairaite Mag Meyih, Asjaw 


Sidra madwigeih...Dattd Bhohok ulorpn 





ye daiakunyokdh. Tatak tu Mondak 





‘hyo ‘pt david cyan Ii kamyakih. T. eh tes 








te Bhojakanyisu deiiir wipadiah 
Se srakah “The youths of th 

known as my Magas. Eight Sidras have been begotten from my body... Ten firs born 
from the Bhoja tribe were given to the ten (Mapas). Thereupon eight slave gitls were 
Biven to the Mandagas (ie. Sadras). Then the city of Simbapur ablished for 
them by me... The Bhojaka sons born there by the Bhoja gilt from the Brahmans 
Magas) were called Brahmans... those who were born from the Mandagas, (were 


ofahih.pribur Beth 





Ye td Mondopai... Mandag 

















sd) Mandagas,... servants of the Sun God! 
BRP. 1. 140, 7: Prasthito nie 


Kéranirthena prarthitd: Bhoja 





Siimboh puri Dedravatih tadé, Mendon 
sajth “When he had been cleaned of the filth, Sim 





set forth towards the city of Dvlravati. On behalf of the Magas he requested (the 
hands of) girls of the Bhoja tribe (in marriagey”. — There are two modern castes o 
Similar names, the Bhojak (priests 10 Jains, R¥jputina’) and the Bhoiki ‘priests of 
hitmen, Panjab), according to A. Baines Ethn 
1912, p 1S 








raphy. Castes and Tribes, Strassburg 
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Not only the name of the Magas and the story of their immigration 
was adopted by the Bhojakas of the BhP- but also the term avyariga- 
However, their girdle is said to be prepared from a snake skin** and it 
is identified with the skin of the world-snake Vasuki or Sesa*°. 
true name is amdhaka®?, The connection with snake worship makes it 
solutely impossible to take them as Zoroastrians as has been done by 
¥. Stietencron (1966), They are Hindus. 

Rather reliable information on the Bhojakas is found in BhP. | 
117, 25f.: ‘They recite the four Vedas with the Vedaiigas and the 
Upanisads... They all wear read-brown clothing and carry swords and 
trumpets). They be 
foreheads, they have two for their breasts, likewise for both legs two 
and for both feet two'®!. Of even greater value is BhP. 1, 147, 12 
“The Bhojakas whose hea 











Totusses (or : conc! two coloured marks on their 








\ds are shaven, who are equipped with the 
avyaiiga and blow the conch... who worship me at the three (prescribed) 








** BRP. 1, 140, 25: Aththikarhcukdtrywhgam kint pramdnam co kasya val ‘And the 





avyaiga made from snake skin= what is its size and to whom does it belong’ 
BHP. 1. 142, 106: Ekavaraah 

Ivasvo "CThe avyaiga) isto be prepared uni 
‘igulas (= 9 spans)’. The num 





loured... the shortest of a length of 108 
the Sun in Mbh 





isthe same a8 that ofthe names 0 














(Crit. Ed) 3, 3, 1S — BRP. 1, 142, 150 dher wipde somupanno hy arparigas 
tata smpta yasmad azmad aher avgam av wcyate “Since it has arisen from 
the body ofa snake, it is called avyatga. Since it is a part (from the body) of a snake, it 
is called avyasga’, In the same contest the avyatga is also called pariiga ‘fallen limb’ 
(1142, 1419), sdra,.sdranya (I, 142, 15), sdrasana (1, 142, 18), BRP. 1, 141, 14 








to be taken from Varahamihira or, together with 





sdrasana, from bis commentator Bhat 
RKP. 1, 142, 24: Vasu 
divyeah ndtiraktasitah tubham. Babondha tah ca...madhyabhige...Nagardjitgasahtito 


ala (see above, note 13) 





i .aryoigem,..Siryiva...camirpayat xdheyahhistan 





‘dho...Bhimund. Tat tasmid dhdryete..tadshaktim jechaté ‘Vasuki handed over the 


olddecorated, heavenly light and slighty red, beautiful avyaiga to the Sun God. 





The later bound it around his waist... (The avyahga) which arses from the limb of the 
snake-king is worn by the Sun God (Bhinu). Therefore it is worn by those who desire 
his 





BHP. 1, 140, 396 a mahinigah...yas tasya.mokarn sa Raves tu 
“amahakab,..Amahakah... Mi The smake-king Ses... hit skin is the amihaka 
of the Sun God (Ravi)... The amiihaka of the Magas’. — Amhapha Mbb. (Crit. Ed.) 
1, 52,15, name of @ snake demon 

© BRP. 1, 117, 246: Paphanti caturo veds-t-ubigopanisada..kapdyandsasah sare 
eorandimbujadhdrinah lalétetilakaw dvau tw draw cinyau 











sasat tothd carondbhvim 
tatkd dvau tu padaibhyain dvaw tathd. As o the ambiguity of ambyia which means ‘lotos 
‘and ‘muscle-shell as well, ef BRP. 1, 1 


rmama...;aikhah sada vidyo Bhojakena “Before me the Bhojaka should blow the muscle 








50-52: Adbmitaryo ‘mbujoh..Bhojakendgrato 


shell... he should always play the sell-trumpet 
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times of the day, well-washed"*?. The three times mentioned the 
correspond to what we know from other sources about the daily rites 
of the Bho 

It is true that there are contradictory passages of Zoroastrian 
appearance but they cannot be accepted as uncritically as has been 
done by v. Stietencron (1966). In BhP. 1, 139, S8ff. the Bhojakas 
are said ‘to wear plaited hair and beards, to know the prescriptions of 








the five times of the day and to be worshippers of Time (kala). Havin 





covered his mouth with the mouth-veil (patiddna), the Bhojaka holds 


the pirnaika (2) in the right and d twigs (varman for varéman) 








in the left hand... He should eat in silence’®. Although we do not 
know the meaning of pirnaika, itis evident that the use of the mouth: 
veil 
he 





nd of the sacred twigs is typically Zoroastrian (cf. Av paiti.daina, 
jarasman), 4s is the reference to silence during the meals and to the 
five ritual times of the day (Av. ram, MP. gdh) which play an 
important part in the life of the Zoroastrians, BhP. 1, 140, 36f. even 





quotes the names of ‘the inverted Vedas of the (Bhojaka-) Magas, 
namely Veda, Viivavada, Vidud, A 





girasa’, the last three of which are 





distortions of the Zoroastrian terms Vispérad, Vidévdid and Nirang 
ny doubt that some later Hindu scholar has 
es of the BhP. by s 


tions obtained from the Parsi Zoroastrians in India ®* 


Thus, there can be hardly 








embellished the Bhojaka passag erficial informa 


























BRP. 1, Mulan sir... abhyan dh vadayant. saith 
Trikilm...sasntah...pajayant, — The conch trumpet is blown to indicate time. Cf 
Haryacarita (ed. Kane) chap. 4, p.4 1 106: Brand Ailakrame..antina prabha 
taiankhab “At that juncture (ie. when Prabbikaravardhapa’s queen was getting pregnant 
by the two attendants of the Sun God) the conch rang 
The practising of the three time to the Bhojaka Taraka in the 

Harsacarita, see above, note 53, and it ise age on the Sun worship in 
Frist (ed. Fldgel, 1, p. 348, L 10%: They eoessiry tasks for the i 
and its estates and its worship thrice daily. For this purpose they have various kinds 
f formulae". — Cf. BAP. (kaya sndnai traiklam.. trical parivartta 
He should carry out the ablution, atthe th ) times of the day... he should 
wrap around himself the trical 

© BHP. 1, 139, 58-60: Jaidimairudhari nai. kdlasya yajvina 
Pirnaikan daksine imena dhirayan patidinena vadanah pracchidya. 
Phu wigyatah 





i mag dat caiva vid 








= BRP. 1,117, 44 


trisaranam..parcakrtvah sada pijyo hy aha rétraw 





am. rasa 








dine t 





i “(Their duties are) the study of the Veds, the taking of a wife, the wearing of 
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This Hindu scholar must have known about certain similarities 
between the ritual of the Brahmans and that of the Pairsis, as is seen 
in BhP. 1, 140, 41 ff: ‘The amahaka girdle of the Magas is like as the 
muija string of the Brahmans... the sacred twigs (variman) of the 
Magas are like as the darbha grass of the Brahmans... The intoxicating 
drink (madya) of the Magas is like as the ceremonial drink (surd) of 
the Brahman... The adhva(?) sacrifice of the Magas is like the agni 
sacrifice of the Brahmans, Acusu is the name of their adhvara sacrifice 








(= soma sacrifice)’ * 
Heaalso tried his skill at Aryan etymology. In BhP. 1, 117, 18f1., when 
ation of the Maga caste in Sikadvipa, 





recording the story of the ci 
he more or less rightly used the Skt. term atharvan in the sense of 





Ay. dOrauan ‘priest’ : “There is neither Atharvan nor Brahman here 
(in Sikadvipa) ... Therefore 1 (herewith) establish the first caste 
the designation of which shall be Maga... eight in number'*. A little 
ion of Skt. homa “libation’ 











more hazardous, however, is his identific 
with Av, haoma, MP. hdm ‘intoxicating drink’ in BhP. 1, 144, 10f 
jons (homa) of clarified 


“They worship the Sun God (Bhinu) with liba 





butter... They who have prepared the Haoma (Homa), drink the 
Parahaot 
drinking the Parahaoma’*. 


(parahoma) and they become pure and untainted by 
















the avyaiga, the performance ofthe three soma libations. am always to be worshipped 
five times (a day), both by day and night’. — BhP. 1, 117, 56-59: Mundanam Séasah 
dryers na tu kircasya,.trikalom opi gayatrih imukham Sytya..mmanan co 
He should carry out the shaving of (the hair of) the head, not of the beard. He should 
mutter the Gigatrt at the three (prescribed) times of the day. He should cover his 
mouth and (practice) silence’, — BAP. 1, 140, 32: Kirca dhdrayate Revit. Tasmin 
Magubhi..kariayyion Kircadhdronam...Maxnena bhokteryan Magund “The Sun God 
weirs a beard. Thus the Magus should undertake the wearing of a beard... The Magu 





should eat in silene 


DP. 1, 140, 41: Yasha muijo (Ms. mui) dvi thakas tha... Maganim. 
























Yasha darbh deijtin,..2athtsvarima MA $7.49 : Yasha sun. ..pi. pant. 
tavan madyari Magandm... Yathigndbotrm... tadhvay ?)hotram... Man 
Acusu nimetitathadhvara Anse is, pethaps, corrupted from MP. éziin ‘serie 
‘worship’. It seems to be taken from the writen (Pahlavi) form which is “yet 
Similarly the name Vacaka attributed 10 the Bhojakas in BAP. 1, 140, 24 and 1, 147, 23 
could be derived from MP. wid (cf. NP. bj) “grace which is taken before meals and 
by which the obligatory silence is started, its writen form being 

BMP. 1, 117, 1E24: Na ritmo ndtravidvate..Tasm..xj 
prathamarsvarnasn Moxasanaon...swntyansjou 

BHP. 1, 144, 10F (~ SP. 27, 68)> Yojane ijyahomath.. Homann 





mash 





enc paras hamaixpibant te. Parahomasya pa 
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Also the description of the general customs of the Bhojakas given 
by him in BhP. 1, 140, 46f,, is based upon what he knew of the 
Parsis: “The Bhojaka should not eat without the amahaka girdle. He 
should eat in silence. He should not touch any dead matter and he 
should not come into contact with a menstruating woman. He should 
not throw a dead dog on the ground. The Magu should not die before 
having sacrified 10 the Sun’’®. His knowledge is poor but, with the 
exception of the final topic, correct", In contrast with this, BhP. 1, 
117, 68M. is rather confused: “The man who leaps over the fire, 
g0¢s to hell... as nobody should leap over (the fire), the same as no 
dog should eat (anybody)... Who, desirous of leaping over (the fire) 
Our Hindu scholar had no clear 
picture concerning the disposal of the dead as prescribed in the Avesta 
(ie. on the body being eaten by dogs and birds) and the prohibition 
of leaping over the fire would make little sense if looked at in the light 
of the fabulous story told by him in BhO. 1, 139,33M. about Jarasastra 
(Zarathushtra) and his family : “The Mihira family (gotrari Mihiram) 
alled Sujihva (belonged to it). 
Niksubha (one of the wives of the Sun God) was born to him. Her 
name was Haralila (or: Havani)... The Sun God  (Sahastihéu) 
entered the Pivaka fire... Then she leaped over the fire... (The Sun 
God spoke:) Since I have been leapt over by you, a son, Jarasastra 
by name, will be born to you 
The fanciful attribution of Zarathushtra’s mother to the so-called 
Mihira family perhaps provides 
into the BhP. of the Parsi reminiscences discussed above could have 
hul emperor Akbar (1542-1605), 
rest in religious matters and took delight in 











is eaten (by a dog), goes to hell 





is of highest brahman dignity... A man 














in indication that the incorporation 


taken place in the period of the Mo 





who had an unusual 





arranging debates between the adherents of different religions. The 


BRP. 1, 140, 46f.: Mamihakendtha vind Shuijia. Mawnena bh 





pl 
a. Svamyiam wrvyi na pariksipeta, 





Nabnisasnyas tw Mapur mriyeta 


e evokes Rajat, 7 


d his 





The closing phr 
Kashmir (1063-1088) 
BRP. 1, 117, 68-71 





according 10 which King Kalaia of 
before an image of the Sun God (Martinds), 








ith. Yahi ma 





BRP. 1, 139, 33-43: Goonait Miiram 
(cL Reihvo) mim... 


ima nimatah)...Sahasravniur..viveia plvakam...Tato..a 


Taxmai brihmansam wttamam, Sujit 





samuiponnd Niksubhi...Méralila maid tw si (vA. Havant 





hayit signin. Yathihaom 
langhitastvaya tasmin mattah samutpannas tava putro Mhavisyati Jralastra iti 
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visit of Parsi Dastiir Meherji Rand of Navsiri to Akbar’s court and 
his famed participation in such a religious debate may have provided 
ii himself having been a member of a sort 








an occasion, Meherji 
of gotrar Mihiram. 
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JALALADDIN IMAMJOMEH. 


IN SEARCH OF A MITHRAEUM 
AT TAKHT-E-SOLAIMAN 


In order to enter right into the subject, I shall dispense with a 
detaited description of the strange platform now called Takht-e-Solai 
man in north Western Iran; its coordinates are: 36°-#0" north and, 
4 ed 
the attention of the inhabitants of Iran since very ancient times (see 
plate XVII), 

In his book, The Heritage of Persia, R.N. Frye writes as follows 
"i I survey, (Takht-e-Solaiman) may 
have been a ‘sacred place’, as early as Median or even pre-Median 
times, while later, under the Sasanians, it se id a dynastic 
and religious significan 

Itis, however, not the main hall or the royal fire temple of “Adhar- 
goshnasp” of the 








-30° east. The splendour of this familiar location has attrac 





ording to a recent archeolo 








s to have hi 














anians with which we are concerned. They have 





already received extensive study. Rather, the matter at issue is the 
second building adjacent to the main liwan which has, not long ago, 
been unearthed by the Irano- 
The second building which resembles the basilicas of the ¢ 
Christians, may have housed the “Takhte-c-Tagdis”, i... the astrono- 
mical/astrological center, or the “Planetarium”™like instal 
tensively talked about by the medieval writers. See plates XVIII 
id XIX. 
Archeological reports have so far dealt with details of the famous 
fire temple of “Adhar-goshnasp”, and other buildings which were 
subsequently restored and/or added in Mongol times. But the question 
of the astrological/astronomical aspect of Takht-e-Tagdis still, to my 
knowledge, remains unexplained. Let us approned the subject by 
reviewing briefly what early historians and modern scholars have left 
for us to propound. Selected excerpts from these reports may shed 
some light on the subject 





jerman team of archeologists. 
ly 

















a) Tha’aleby of Neishabur (960-1037 A.C.) 


The vault of Takht-e-Taqdis was dark blue on which the constel- 
lations, stars, Zodiac Signs, as well as the seven Climates were shown 


* Schmidt, E.F., Flights over the Ancient Cities of Iran, London, 1937, Plate 88 
Frye, Richard N., The Heritage of Persia, London, 1962, p. 145 
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There was a gadget telling the time in day and night. There were 
four huge carpets reflecting the scenary of the year’s seasons,” 


b) Ali ben Husain Masudi (10th century A.C. 


In the debris of the buildings at Shiz* (Takht-e-Solaiman), the 
excavator may find remains of marv 





lous coloured pictures representing 


the celestial bodies, the stars, the earth with its continents and its 
oceans 





©) Shahnamah of Ferdowsi (1010 A.C 
There were other painting scenes of the people from all walks 
of life... There existed huge moveable curtains through which they 
showed movements of the heavenly bodies. When the sun was shining 
from behind the throne, gardens appeared in front, and plains from 
behind. When the sun shone in the sign of Leo, the throne had its 
back towards it 
“The 12 


They showed the moon in the sign which it set, some stars stayed on 


is and the seven moveables were also demonstrated, 





and some passed by. You saw before your eyes the phenom 
the sky. You saw how much time had al 
much of the heavens revolved round the earth. Similarly, the move 








ady expired, also how 


ments of the planets, the sun and the moon were vividly shown across 
the sky 

d) The Danish scholar, Arthur Christensen in fran at the Time of 
Sassanians, after describing some ori 
the Byzantine writer Kedernos (quoting Theophanus of 8th century 
A.C.) in connection with Heraclius’ plunder in A.C, 624 of Takht- 
e-Solaiman, (or Gasaca (Ganjak], as it was then called). These reports 
which are quite independent from the oriental sources, run briefly 





al reports, gives the views of 


as follows 
The Roman Emperor Heraclius entered Gansaca castle (in 624 

A.C.) and here is what he saw 
The Roman Emperor Heraclius entered Gansaca castle (in 624 
A.C.) and here is what he saw 
The horrible idol of Chosr 
picture painting was also shown sitting on the throne. The throne was 
more like a hu; 





Parviz was very terrifying, and his 





sphere resembling the sky, where the sun, the moon 


» The term “Shia used by 
form of “chee 





y Islamic writers is probably the mutilated 








hast” or the name of the oval “lake” in the center of the platform, 
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and the stars, (which the infidels worshiped), were also shown. ... In 
this dome, there were various instruments of the God's enemy, 
(meaning Chosroe Parviz), which imitated the lightning and downfall 
of rain ...""* 
¢) The last and latest in these series is another report given in the im- 
mortal work of Arthur U. Pope, in his Survey of Persian Art which 
runs as follows 

Putting together all the descriptions, it becomes evident that this 
‘throne’ which was built in the ‘Hippodrome’ near the old sanctuary 
of GaNsaK, wats roofed platform, but apparently entirely of 
wood, teak and ebony (7) being mentioned. ... Over the throne was a 
hemispherical dome, in which was a figure of Khusraw himself, In 
this dome, which represented the sky, were placed tables, some of gold 
and richly jewelled, giving the map of the night sky with all the 
constella 100n in the proper sign of the Zodiac, equiped 
with a mechanism which produced the movements of the heavenly 
bodies so exactly that astrologers could tell the time by the stars. Thus 
the dome of the “Takht-e-Tagdis’ would seem to have been the antece- 
dent of the modem PLanerarium” (My italics), He added 

















ions and the 





These reports, to some extent, 
in Sasania 
period, The 


eflect the condition of this. place 
times; and not unexpectedly none refers to the Parthian 








ason scems straightforward. The Sasanids who were 





Orthodox Zoroastrians, stern in their religious pursuits, and hostile 
towards the Parthians. Reportedly, they have obliterated documents 
erased and/or modified buildings and monuments, leaving but little, 
if nothing, of the Parthian memorials to survive 

Let us now leave Takht 
of the argumer 
Congress of Mithraic Studies. Professors W. Lentz and A. Deman 
ed and discussed the possibility that certain Mithraea served 
as primitive astrological/astronomical observatories. This and other 
evidence shows that followers of Mithra were greatly interested in the 
celestial bodies, and must have tried to observe them r 
Astrological, astronomical, chronological and religious rituals. 
Now, let us try to put the 








agdis in its nebulous shroud at this stage 





and turn to the Proceedings of the First International 





wularly for 








e data together as follows 


+ Christensen, Arthur, Iran at the Tone of Sassanians, Persian translation, 2nd ed 
pp. 488-90, 
* Pope, Arthur U.. A Survey of Periian Art, London 1939 


tion, Tehran, 19 
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a) The historical reports mentioned earlier on the astronomical 
aspect of Takht-e-Taqdis 

b) The astronomical features of some of the Western Mithraea, 
such as the vault in the Dura Mithracum which had apparently been 
decorated with stars etc, Note also light observation methods for 
astrological purposes in other Western Mithraca discussed by W. 
Lentz* 

©) The resemblance of the second building at Takht-e 
to the basilicas of early Christians. 





olaiman 





In the light of these 
mula 





considerations, certain questions can be for- 
ed, investigation of which will shed some light on the whole 
subject 





1) Why has this building (ie., the one next to the Jwan, close 
resemblance to the Mithracum at (say) Heddernbeim : even the cardinal 
points follow generally the same pattern. 

2) Were all the independent historical reports of the classical writers 
of both East and West on the astronomical aspect of this building 
(i¢,, Takht-e-Tagdis) which have been carefully reviewed by such 
eminent scholars as the late A.U. Pope and A. Christensen, totally 

















3) Will the astronomical/astrol 





ures reported at Takht-e- 
Tagdis somehow associate this center with Mithraism? And finally 

4) Was the second building at Takht-e-Solaiman (Takht-c-Tagdis), 
originally a Mithraeum in Parthiantimes which was 
the Sasanians? 

The answer to the last questions may be negative. However, I cherish 
the scientific spirit voiced by R.E. Witt, who in the second plenary 
discussions of the First Congress of Mithraic Studies said that: “at 
such conferences [the participants} have to agree to disagree” 7. Similar- 
ly, 1 fully realise and recall R.N. Frye’s views in “The Heritage of 
Persia" that “the western Mithras, of course, was an Iranian God 
by origin although not one Mithras temple has been found an Iranian 
Soil, nor is one ever likely to be found”® 








ter modified by 














* Lentz, W.. in Mithrie Studie 
pp. 358377 

Witt, RE, Mithraic Srudies, Manchest 

* Frye, Richard N., The Heritage of Persia 





ed. J.R. Hinnells), Manchester 1975, Vol. I 





1975, Vol I, p. 355, 


ndon 1962, p. 158 
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also see that R. Nauman and I.D. Huff have the same opinion 
and, in their recent article on Takht-e-Solaiman, persuade their readers 
not to assume that the second building is a Mithracum : “trotz der 
parallelen Zwischen rémischen Mithrien and den Zweiten Feuertempel 
auf dem Takht-e-Sulaiman, soll nicht versucht werden, die Sasanidische 
Anlage als Kultbau der Mithras-religion zu interpretieren.”? 

The “parallel”, discussed above, however, gives a new perspective 
to the question of the historical relations between Roman Mithi 
and its Iranian origin, which so far has been disputed by Mithraic 














ism 


scholars, 


* Nauman, Rand Huff, 1D. in 
9/10, Tehean 1972, p. 14 





Honare-Iran, Vols 











JEAN KELLENS 
CARACTERES DIFFERENTIELS DU MIHR YAST 


La seule lecture attentive du texte des Yaits avestiques améne 
i remarquer qu'il existe une série de points communs entre les hymnes 
4 Mira (Yt 10), a Tidtriia (Yt 8), a VaroHrayna (Yt 14) et aux 


Frauuasis (Yt 13) pour ce qui est de 





la partie qui précéde l’énumération 






des noms propres. D'autre part, les textes dédiés & Araduui 
Anahiti (Yt 5),  Druudspa (Yt 9), @ Vaiiu (Yt 15) et au xYaranah 


paraissent diverger du premier groupe, mais présenter de la méme 








manigre quelques caractéristiques communes. La ligne de démarcation 





que je viens d’établir, entre Yaits du type Yt 10 et Ya 





is du type 
Yt 5 est sans doute trop sommaire. Si je m’en tiens a elle, on voudra 


bien m’en excuser: c'est que je livre ici les fruits trop verts d'une 





recherche qui n’est pas arrivée & son terme et que le temps me manque 
pour faire place a trop de nuances. Il est Kégitime d'exclure de cet 
exposé les YaSts aux Ama§as Spontas (YU 1 4), ceux aux acolytes de 
Mira (Yt 11 et 12) et coux a divers comparses (Yt 16 et 18), que tout 


le monde s'accorde  considérer comme tardifs et secondaires, Il 





faudrait, par contre, examiner le cas du Yast 4 ASi (Yt 17), qui 
s deux séries, et celui 





présente des points communs avec chacune 
du Yt 13, dont la premiére partie s‘ap 
Yt 10 et la seconde ii ceux du type Yt 5, 





arente aux Yasts du type 


L'idée que la série des Yasts canoniques ne constitue pas un bloc 








monolithique n'est pas neuve. On y a, de fagon plus ou moins arbitraire 
de fagon plus ou moins convaincante, découvert les traces d'anciennes 

atibilités. Les travaux de Stig Wikander 
d 1941; Feuerpriester in Kleinasien und Iran, 
nissent, d'une part 
le culte de Mira et de Titra, d’autre part, celui d’Anahita et de 





surtout (Vayu 1, Lui 





Lund 1946) ont montré les rapports éroits qui 





Vaiiu, 

La différence entre la série du Yt 10 et la série du Yt 5 se marque 
tout dabord dans la phraséologie. Un grand nombre de vocables, 
expressions, de conceptions religieuses sont communs au groupe 
Yt8— Yt 10— Yt 13 —Yt 14 et absents de l'autre. Tout se passe comme 
si le Yt 10 et le Yt 5 étaient fondés sur deux types différents de 
formulaire, Les concordances textuelles précises qu’a rassemblées 









































1, RELLENS 


Schler 





h (Konkordanz, Wiesbaden 1966) fournissent les exemples 
les plus complets et les plus frappants, 


1. Paralléles entre Yt 10 et ¥t8 


Yt 10,1 et Yt 8,50 
auuintom yesniiata auuintam vahmiiata yada mamcit yim ahurom 
mazda 

Ye 10,55 et Yt 8, 811 
yeidi 21 ma majiidka aoxti.ndmana yasna yazaiianta yada aniie 
vazatiinhd aoxto.ndmana yasna yazinti frd murulid agauuaoiié 


OParitahe zri aiiu Sikuiign x"ahe gaiiehe xamaatd amajahe upa 





6Parstahe jaymiiqn 
Y« 10,66 et Yt 8,38 


ajis(ca) vay"hi parandica raoraBa 





2. Parallétes entre ¥1 10 et Yt 13 


Yt 10,9 et Yt 13,47 et 92 
yatdra vi dim (dis) paurua fraiiazaiti (frdiiazomte) fraoray fraxsni 
‘auui.mand zrazdaidit aphuiiat haca @taradra fraoirisiieiti (fraori: 
sinti 

Yt 10,14 et Yt 13.9 
garaiias( ca ybi) borazanté pouru.vastriigh’ dfantis 

Yt 10,100 et Yt 13,147 
id apo yi 





a uruuaris yisca agaongm frauuasaiié 


4, Paralléles entre Yt 10 et Yt 14 


Yt 10,48 et Yt 14,63 
apas gawd darazalieiti para (pairi) daéma varaiieiti apa gaoka 
taosaiieiti noit pada vidaraiieiti nit paiti.touaut bauuaiti 

Yt 10,70 et Yt 14,15 


voraBraynd ahurada1d 





kohrpa var 





he paiti.arand sigi.lgstrahe 





arind tiSi.asiirahe hakarat.jand vardzahe anupoi6Pahe grantahe 
parsuuanikahe taxmahe 


Il importe autant de remarquer qu'il n’existe en défi 





tive aucun 
lle du Yt 5. Mis & part 
la stquence pancasaryndi satayndica et les deux expressions ahe raiia 


paralléle textuel entre la série du Yt 10 et 





" Les elements divergents figurent entry 





arenthé 





CARACTERES DIFFERENTIELS DU MIHR YAST 263 





-amaide et surunuata yasna ... za08rabiié, qui fondent, \'une, lunité 
ative des Yasts, l'autre, l'unité du comportement rituel des fidéles 
qu'ils mettent en scéne, 





on pourrait en découvrir trois, Nous y 





reviendrons ci-dessous, éressants. 





i deux de ces passa 








La divergence essentielle réside en ceci que les hymnes de la série 





du Yt 5, et eux seuls, nous fournissent des allusions 4 histoire 
mythique de "Iran. De fagon plus ou moins compléte, dans un ordre 


plus ou moins cohérent, les rois antiques et les anciens héros se 





succédent pour sacrifier a la divinité et en obtenir le succés de leur 








mission héroique, Le Yt 10 et les textes apparentés ne font aucune 
allusion aux kayanides, ni, plus généralement, a des éléments de mytho- 
logic. Le Yt 8 mentionne exploit de archer Qraxia, rapporté.ulté- 
ricurement par al-BirGni et par Firdousi dans la geste de Manuscihr, 

ce n'est qu’a titre comparatif, pour établir un paralléle entre la 
trajectoire de la léche et celle que 'étoile décrit vers Ia mer Vouru.kafa 


Les Frauuasis sont louges pour avoir soutenu Sponta Mainiiu lors de 








Ja création du monde. Ces mythes-la sont tout a fait étrangers a la sé 
du Yt 5, On ne trouve guére qu’une allusion, incomplete et incompré- 
hensible, a Ora auui Usa dans le Yt 14,39 et 40. Par 
contre, les références a I’histoire mythiqu 








constituent lepine dorsale 
des Yt 5, 9, 15, et 18. Le culte de ces divinités est tout entier fondé 
ux et de 





sur exemple héroique d'un passé fait de sacrifices prest 





merveilleuses interventions divines, en un mot, sur une mythologie. 

Il est significatif que Vadoration des hommes soit, dans le Yt 5, 
par la 3° singulier dinjon 
la 1" pluriel de présent yazamaide. C'est le signe méme de la difference 





exprim wa, dans le Yt 10, par 








entre les deux textes. Le Mihr Y 





est tout entier rédigé au présent. 





Milra n’exerce pas sa puissance dans un passé mythique ou semi. 
historique; il fonctionne hic et nunc comme le gardien inflexible 
, le protecteur des zoroastriens et Mennemi acharné des 
wmaide qu'on 
trouve les seules allusions a T'organisation sociale du peuple de I'Avesta 








les. C'est significativement dans les Yaits en ya: 


on y mentionne le s@star, l'ahura et la série hiérarchisée nmdnd.paiti, 


vispaiti, zantupaiti, dajhupaiti. Le cute de Midra ne met pas en jeu les 





croyances relatives au passé des dryas, mais le bon fonctionnement 
du corps social et la soumission au rituel zoroastrien. La faveur de 
MiOra, de Tistriia, des Frauuagis, de Vorsrayna se méritent par le 
comportement social et religieux. Mira n’est pas un dieu mytho- 
logique, mais un dieu moral et actuel. Les autres divinités apparentées 
ns le 





‘ont moins d'affinité avec la société, mais elles agissent aussi 
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présent, et leur action dépend du comportement religieux de l'homme. 
Lhomm rantit la victoire dans sa lutte 
toujours recommencée pour arracher aux forces qui retiennent les 
pluies, les nuages qui produiront la «bonne année. Les Frauuagis 
ffrent aux partisans d’Aga la victoire dans le combat et eau en 





se correct a Tistriia lui 














période de sécheresse, Varo0rayna favorise ceux qui lui rendent un 
hommage correct et se livrent a la magie de la plume. 

Anahita, Druuaspa et Vaiiu ne se manifestent que par la faveur et la 
disgrice. Si son sacrifice est agréé, le héros obtient de réaliser son 
coup d’élat. Mira, Varstirayna, les Frauuagis ne se contentent pas 
A'insuiMer cette énergie leurs champions: ils interviennent directement 








dans action et déciment les ennemis. Les hymnes en yazata se dis~ 





tinguent de ceux en yazamaide non seulement par T'imprégnation 








mythologique, mais aussi par la distance envers les affaires humaines. 
‘C’est ici qu'il est intéressant d’examiner deux pseudo-paralléles entre 


le Yt 10et le Yt 5 


Yt 10,11 — yim y 
jaibiiant hitaéibiié dravatétam tanubiié pouruspaxstim {bisiiantam 





nte rabaestari barasaesu paiti aspangm zduuara 


paiti jaitim dusmainiiungm ha@rd.nivuditim hamoraBanqm aurauaBanqm 
thistiantgm “A. lui (Mi®ra) sacrifient les guerriers sur la croupe des 
chevaux, demandant la rapidité pour les (chevaux) attelés, la robustesse 
pour eux-mémes, la capacité de surveiller beaucoup les hostiles, 
d'abattre les opposants, de mettre en déroute Jes ennemis, inimicaux 
et hostiles», 


Yt 5,53 — 1m yazata taxmé tusd raBaéstird barasaésu paiti aspangm 
xdare jaidiiant hitaéibiié druuatditom tanubiié ‘pouru.spaxstim 
thisiiantam paitijaitim duimainiiunqm haBra.niu 
uuriuaBangm tbisiiantam “A elle (Aroduui Siri Anahita) 
hardi guerrier Tusa .... 





Hest immédiatement cla 





ir que ces deux passages semblables fondent 
ergence. L’opposition entre 1qm 


yazata taxmd tusd et yim yazonte raBaéstaré est essentielle : c'est celle 





moins une convergence qu'une 


entre le passé et le présent, entre le guerrier mythique et la caste 
militaire contemporaine. Elle traduit parfaitement, dans un contexte 
limité, ta difference 





ondamentale entre les points de vue des deux 
hymnes, l'un centré sur histoire mythique, Pautre sur organisation 
sociale du peuple de I'Avesta 

Devant un paralléle de ce 
un texte n’a pas influenct l'autre. Cest entrer dans ce domaine 


nre, on se demande inévitablement si 
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glissant qui consiste 4 déceler des strates dans la masse du texte 
avestique, a distinguer le trait primaire du trait secondaire, voire du 
trait tertiaire. A ce jeu, on tombe vite dans 'arbitraire. Dans le 
cas précis qui nous occupe, la filiation est toutefois évidente. Les 
pluriels raBaéstard, jaibiiantd et tanubitd, voire aspangm et hitaéibiid, 
incompatibles av 5.53 
est emprunté au Yt 10,11. D'emblée, la séquence de Tusa tranche sur 











le singulier 1us5, démontrent que le texte du Yt 





les autres: clest le seul héros qui n’offre pas le sacrifice & Anahiti 





dans un endroit géographique précis, mais sur la croupe de son cheval 
Cela seul suggérerait le trait secondaire. L’introduction dans la série 
des héros mythiques du guerrier Tusa, le Tous de Firdousi, dont 


c'est la scule apparition avestique, semble avoir post des problémes 





de rédaction et contraint & recourir a l'emprunt formulaire. 11 est 





difficile de cemer avec précision les raisons et I'époque de cet emprunt. 
Hl tient vraisemblablement a la personalité de Tusa, & ceux qui se 


reconnaissaient dans cet étrange guerrier dont les adversaires sont les 





habitants d'une ville sainte (kaphaiia ... ajauwanaiia). I ne s' 





d'un probléme de philologie. La séquence de Tusa a été introduite 


dans le Yt 5 une époque trés ancienne, de toute maniére ant 





la consignation par écrit de I"Avesta. Elle n’a pu se constituer qu’ 
tune époque oi le personnage était encore assez vivant, ses particularités 
assez. tr 





‘hées, pour qu'il paraisse utile de Vinclure dans un texte 


canonique, voire de se concilier ses pi 





tisans. A une époque aussi od 
Ja conscience de 1a langue était assez compromise pour que l’incom- 
patibil 


assez vive pour qu’on pat transformer saxmé 1us6 rablaéstaré er 








1é de usd et de jaiSiiantd ne fit plus ressentie, mais encore 


taxmom 





tusam rabaéstdram : une époque oii les prétres connaissaient lavestique 
comme Artaxerxes II le vieux-perse? Qu'il nous suffise de savoir qu'il 








n'y a pas de paralléle entre le Yt 10,11 et Yt is emprunt, et 
que les conditions de cet emprunt sont significatives des differences 


entre les deux Yasts, 





L’Avesta coordonne fréquemm 





t, au pluriel 
miézainita~ daéwua- et varoniia- druwant-, Ainsi le Y 





S_ expressions 
m1 


contient 





snabii mazainiiangm daguuangm .... varaniiangn 





ca drwatam «pour 
frapper les démons mdzainiia et les trompeurs varaniiay, et le Yt 13,137 
paitistatse mé 








cainiianam daguwangm varaniiangmca druwatam «pour 
S‘opposer aux démons mdzainiia et aux trom, 
Yt 5,22, Haofiianha fait le vou suivant 


urs varaniian*. Au 






Le V 10, 14 déforme et expression avec pati porane saroniia daa’ 





se veux combat 
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auuay ditaptam dazdi me’... yan 





am nian dua Brifuua mazainiiangm 


daguuana) 





varaniiangmca druuatgm «Donne-moi cette faveur ... que 
je tue deux tiers des démons mazainiia et des rompeurs varaniia». 

On s‘accorde a considérer que les adjectifs mazainiia- et varaniia- 
dérivés de *mdzana- 





de varana-, expriment une appartenance géo- 
sraphique et désignent des ethnies connues pour adorer les da&uuas, 
Depuis au moins Christensen (Vd 47sq.), on n’a plus douté que 








‘ana- représente le Mazenderan, analyst en mdzan-dardn «portes 
du Mazana» par Noldeke (Grdr I 178)? et varana-, patrie du héros 
Oraétaona (Yt 5,33 V 1,17), d'aprés Andreas (ap. Christensen, ibid.), 
le Gilan. Humbach (WZKSOA 4, 1960, 37; Cyrus Volume II 50) croit 
toutefois que varana- est le nom d'une région orientale assimilable 

ab. 3,29) prise par Alexandre dans 
l'Hindoukoueh, sur la route de Drapsal 
Obapvor que Ptolémée (6.11.6) localise dans ta 


la forteresse Aornus (Arrien, A 








4 Bactres, et au pays des 





ion de Bactres. 





Cette hypothése a pour elle la logique: ill y a beaucoup de chances 
pour que I'Avesta fasse allusion & des contrées orientales, Dans le 
Henning Memorial Volume (188 1.2), Karl Hoffmann mention 
déplacement vers ouest des grandes écoles d 








théologie zoroastrienne 





et la formation d'une tradition occidentale. On doit sans doute 
attribuer & ce phénoméne le fait qu’on ait identifié *mdzana- et varana- 
deux provinces riveraines de la mer Caspienne, soit, plus vrai- 
semblement, que celles-ci leur doivent leur dénomination. Le *Mdzana 
et le Varna sont, pour les zoroastriens de Bactres, deux contrées 
orientales dont Ia seconde seule est identifiable; pour ceux de Raya 
de Médie, le Mazenderan et le Gilin 

Test intéressant de noter que les hymnes en y 








-amaide présentent 


tun tout autre type de coordination, Ainsi le Yt 10,68 et 97 





yahmat haca fraterasanti vispe mai 
druuant6 «(MiOra) devant qui tremblent tous les démons mainiiauua 
et les trompeurs varaniia’ 





jiawua daéwa yaéca varoniia 





thé snaiiéca varaBasca paritasca pairiwidrasca visonte pairi 
mainiiaoiién drujat varaniiaiiaay-ca draua.ibiiay «Ces (Frauuasis) lui 
et de cuirasse, de refuge et de rempart contre ta druj 
mainiiaa et la tromperie varaniia». 


servent d’arme 





jologie de mazainiio (< mazav- «grand>) chez Henning (BSOAS 11 
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Ces trois passages ont done, au lieu de mdzainiia-, mainiiaua-. Une 
difference 1 





sére, au sein de passages semblables, sug 





fe toujours un 





probléme de transmission : le signe pour = ( ) est d’autant plus proche 
de celui pour  ( ) que ce demier figurerait ici en position d'infection 
et pourrait étre noté i ( / ) avec torsion du trait. Mais, en occurrence, 
aucune legon ne permet de douter du 
correction, faute d’arguments précis, reléverait de larbitra 





xte édité par Geldner et toute 
e. Ce quiil 
faut analyser, c'est le probléme d'une alternance entre md: 








inlia- et 
Tl est au moins clair que mainiiawa- ne contient aucune notion 

geo 

avec l'interprétation de Darmesteter (ZA Il 

(Grdr 11 660 et 663) en rapprochant varantia- de varan, nom pehlevi 

du démon de la concupiscence, Il s'agirait des 

des trompeurs concupiscents». Cette hypothése ne débouche mal: 


phique, Cette evidence permet & Gershevitch (Mi 218) de renouer 








sq.) et de Jackson 








mons immatériels et 





heure 





sment sur aucune éymologie convenable. 





mainiiauua-, derive 





fe mainiiu- «V'esprit, a tendance» est une épithéte 


naturelle de daguua- et de druj-: ainsi mainiiauiim drujam (Yt 11,3) et 





mainiiauuangm daéuuangm (V 8,30 et 32). mainiiawa- soppose a 


gaé®iia- pour désigner ceux qui, parmi les yazatas, sont du domaine 





du mainiiu, c'est-d-dire immatériels. La coordination avec varaniia- 
implique un sens sans doute un peu different, mainiiauwa- est & mainiiv 
«lt tendance» ce que varaniia- est & varana~ «le choix religieux». 
En coordinant mainiiama- daéwa- & varaniia- drawant-, le Yt 10 
semble opposer les démons, mauvais par tendance profonde, & leurs 


partisans, qui le sont par choix religieux: oe sont «les démons par 





tendance et les trompeurs par choix». Le Yt 10 ne contient done 





pas de nota 
les concepts les plus spée 
encore, il est fort probable que expression du Yt 10 et celle du Yt $ 


ion géographique, mais une expression religieuse reflétant 





lisés de la théologie zoroastrienne. Ici 


ne sont pas indépendantes, mais qu'il existe entre elles un rapport 
de filiation, Nous manquons cette fois d’indices précis pour l'établir. 
L’explication la plus naturelle est la suivante: expression religie 
du Yt 10 est origina 
'a transformée en notation géographique par une sorte de calembour 
ou d’étymologie populaire. Il importe de noter que ce sont 
une fois les hymnes en yaza 








tle Yt, comme le reste de I'Avesta canonique, 








naide qui contiennent V'expression vide 
histoire, de folklore et de géographie* 





+ Ml existe encore un paralléle entre le Yt 10, 8, 47 et 4¥ et le Yt 15, 49: ontaro 
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On est inévitablement amené & se demander ce qui se cache derriére 
ces divergences. Il est tentant de considérer que la personnalité et la 
fonction de Mi@ra sont a leur origine. Dieu du corps social constitué, 


il lui appartient de déserter les contes et d’intervenir dans le pré 
Pour protéger le contrat et Jes partisans de la bonne religion 
un aspect universel de la prem 





ent 
it 
et Varuna 
Mais on voit 
iatement que ce n'est qu'un petit aspect du probléme. C'est 
tout au plus ce qui différencie Midra de Tistriia, qui arrache les 
eaux a lemprise d'Ara Mainiiu, et de Varorayna, qui s'incarne dix 
fois pour ZaraQustra. Par contre, 





ére fonction : en Inde, Mitra 
font une mythologie infiniment moins riche qu’Ind 
immé 














ut point de vue fonctionnel, rien ne 
différencie globalement Vorarayna de Vaiiu. Le Yt 8, le Yt 13 et 
Yt 14 n’auraient eu aucune raison de se taire sur les kayanides si ces 
héros épico-mythiques avaient éé familiers aux adorateurs traditionnels 
de leurs divinités, 1 semble plutdt que Midra d'une part, A\ 
de T'autre, se trouva 

















ent au centre de deux systémes religieux 
relativement trangers l'un a l'autre, mais qui se sont pareillement 
intégrés au zoroastrisme*. Quelques indices suggérent que le systéme 
de Mira a €té assimilé plus complétement et, sans doute, plus t6t 
Ainsi les hymnes en yazamaide sont les se 
Spantas. $ 








Is A mentionner les Amagas 
tout Jeurs protagonistes ont avec Ahura Mazda un autre 
type de rapport que ceux des hymnes en yazara, Le culte de Midra, 
de Tistriia, des Frauuagis, de VorsOrayna est institué par Ahura Mazda. 
Les Yaits en yazamaide ont tous le méme type d'introduction : Ahu 
Mazda invite ZaraQustra a sacrifier a la divinité concernée et il lui 
arrive de définir le rite approprié (Yt 8, $7-61; Yt 14, 49-53). En méme 
temps, il prend soin d’établir entre elle et lui un rapport subtil, mais 
net, de dépendance, en sorte que, si grande que soit sa puissance, 
cette divinité n’apparait jamais comme son lieutenant: il est le créateur 
de Tistriia et de Midra, les Frawuasis ont pour fonction de Massist. 





a 

















t Vaiiu, par contre, n'ont cure de ce grandiose intermédiaire. 


sani) hadnaitd xruuiieiisantaro (axl) ham yanta rasmaoitsantars dajhu paporotine, 
Cette partie du ¥¢ 15 semble faite de bric et de broe 

Les premidres phrases du Yt 5 sont répétées au début du Yt 13, Cest jeter le pont, 
savamment, entre Anihité et lk 








Frauuafis qui ont en commun 'éire, dans leur 
aystéme respectif, des divinits trifonctionnells, 

* Jenne puis ici aussi qu‘étre sommaire. Les deux systémes paraissent assez étanches. 
Aucune divinité du systéme de Mira s'est citée dans les hymnes en yazata et vice 





versa. Les points communs, qui peuvent résulter de Mhéritage historique, doivent étre 
cherchés du c6té d'A§i, d°Apgm Naplt, du haoma et du waranah 
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Is font directement part & Zaraustra de leurs exigences sacrificielles, 
Si Ahura Mazda intervient, c'est pour remplir lui-méme le rdle de 
sacrificateur. Pour s'assimiler ces deux divinités, le zoroastrisme a da 
aller jusque-la dans la diplomatie et la concession. 

Il est malaisé de définir Yorthodoxie zoroastrienne en matiére de 
rituel. Adoptons ici, avec Duchesne-Guillemin (RellrA 99 sq.), une 
opinion moyenne : la réforme zoroastrienne n’aurait pas condamné 
le sacrifice sanglant, mais celui du bovin et les hécatombes. Sil en va 
bien ainsi, les hymnes en yazamaide ne contiennent rien d’hétérodoxe. 
Les héros du Yt 5°, par contre, se livrent & d’épouvantables massacres 
cent chevaux, mille vaches, dix mille moutons. Duchesne-Guillemin 
(ibid,) y voit le reflet d'un passé légendaire et prestigicux. Mais tout 
comment le zoroastrisme, qui fait de la protection du bovin 
cures, peut-il avoir admis ces allusions, 

















de mi 
une de ses préoccupations ma 
fussent-elles exagérées et légendaires? A la vérté, ces rites restaient suf- 
fi nt choquants pour que le rédacteur se refuse a les attribuer 
4 Ahura Mazda et & ZaraOustra, qui se contentent de barasmans et 
doblations. L'introduction de la gra inité et de son prophéte 
ateurs peut bien étre secondaire : on a renoneé, 
ce qui aurait pourtant été facile 













ide div 








dans la série des sacri 





harmoniser les rituels, Faut-il 





ine concession accordée 4 un 





voir ici aussi, plutét qu'un souvenir, 
passé révolu, mais trop cher a certains pour étre simplement nié et 
condamné? 

Terminons par une autre question : en mentionnant Mira et Aniihiti 
diplomatiquement tendu la main 
x principales divinités des 





avec Ahura Mazda, Artaxerxés a 
des Yaats, 
deux grands systémes religieux de Iran pri 
Stig Wikander a fait remarquer, a la suite de cette communication, 
nsait que les épisodes 





comme l'avait fait le rédacteur 

















sions et qu'il 





quill en approuvait les conel 
relatifs aux kayanides n’étaient pas historiques, mais mythiques. Le 
tre et non un 








terme kawui- désignerait d'ailleurs une variété de pr 
chef temporel. L’emprunt Iycien kaveis «prétre» et Je fait que les 


Mais pas ceux du Y¢ 15 
Sil est vrai, comme va Méerire R. Ghirshmann, que p 











sont dédiés & la fois & Mira A Andbiti, il faut y reconnaltre cette volontt de 
synerétisme. Ce n'est pas un trait ancien, mais une tendance propre au zoroastrisme 
historique qui tend a accoupler, pour sceller leur union, deux divinités a lorigine 


Gtrangéres Tune & Tautre, voire antagonistes, mais qu'il faut pareillement intégrer & la 





religion eformée qui s'exprime, vee des bavaressignificatives, dans le canon avestique 
1 ky (ap. Andreas-Henning, MirMan 11 901) 
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premiers rois sassanides & adopter le nom d’un kauui sont tardifs 
ent que c'est & cette Epoque, et au prix d'une interprétation 


ire, qu'on a voulu projeter Je modéle monarchique sassanide 









arbit 
dans le passé le plus lointain. 

Je souscris entirement ces hypothéses. Dés qu'on a reconnu, 
avec Lommel (FS Bally) et Dumézil (Mythe et Epopée II 1335q.), 
dans kauui Usan le kavi USinas védique, on ne peut qu’y voir un 





élément mythique remontant a la préhistoire indo-iranienne, Rien 
mporel aux kauuis 


avestiques. Les Gathas ne les mentionnent qu’avee les prétres maudits 


ne permet d'attribu 





un queleonque pouvoir 





karapans et Usis. Et, lorsque, dans les Yasts, les kayanides adressent 
aux dieux la formule yada azam apomam xSadram bawudni vispangm 
daSiiungm etc.,., il ne s'agit que du «pouvoir de disposer de, d’étre 
en toutes circonstances plus fort que» 





Les seuls chefs temporels 
historiques que connaisse Avesta sont les sistars, les ahuras, les 
daphupaitis, 


et Henning (BSOAS 11, 1943, 53-54) oot mootré que perse et parthe moyen Aw 











sondien kwrit (< kau) sont employes pour désigner le «gtant» dou de courage 
hysique et de grandeur morale. Rien ne suggére ici non plus, au contraine, qu'on soit 
Jackson (Researches 37 et 67 5q) a discemé que men (< mdsainia) supplante 
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IMPORTANCE DE LA GROTTE 
DANS LE MITHRIACISME EN OCCIDENT 
‘Au cours du premier Congrés', I'accent avait été mis sur la néces 
sité d'analyser le mithriacisme en Occident en tant que tel, sans 
chercher d’abord a le décrypter a travers une grille zoroastrienne: 
Nous adopterons cette perspective pour traiter du probléme de 
Vimportance de la grotte dans le mithriacisme romain, En effet, 
méme si l'on n mémoire Ie texte célébre de Porphyre® qui 
attribue a Zoroastre le choix de la grotte comme cadre du culte mithri 
que, il est sans doute plus fructueux d’étudier d'abord la grotte telle 
qu'elle nous apparait dans les textes et les monuments romains avant 











de 








de chercher & préciser Ia filiation qui nous méne des données iran- 
niiennes a 
A cette 
temps, il faut en ajouter une seconde dans I's 
Ia grotte peut étre considérée comme le cadre canonique du sacri 
fice mithriaque dans tout 'Occident romain, elle regoit un traiteme 
Nya 
aut 








premigre délimitation du champ d’investigations dans le 
ce, en soulignant que si 











ent insistant, & Rome et en Italie 
de | 
essayer de dessiner et dans laquelle on peut faire ressortir des 


privilégié, et particulic 






done comme une «géographie religi grotte, quill 





préférences sinon des exclusions. 





La question n'est pas sans importance puisqu’elle touche au probléme 
de la part que Rome a pu prendre dans la diffusion de l'imagerie 
mithriaque. Comment se manifeste cette faveur qu’a connue la caverne 
dans le culte mithriaque en Italie, et peut-on l'expliquer? 

Les textes fournissent un premier indice. Nous ne traiterons des 


textes littéraires que pour mémoire. Ce sont notamment ceux des 





Mihraic Srulies, Pro of the First International Congress of Mithrai 
Studies, Manchester, 1975 


Porphyre, Lantre d 





tM, p 303 ot 353, 
4. F. Bulfiére, dans Les Mythes d'Homére et la 
pensée grecque, Paris, 1956. p. 600, § 6. Texte gres, él, Nauck, coll, Teubner, 1886, 

‘bie les proches montagnes 
e Ia Perse, une caverne naturelle, feurie et irriguée de sources, a ta ploire de 
Mithra 
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auteurs chrétiens et leur valeur est souvent discutable?, En effet 
ils insistent & Tenvi sur la profondeur et Vobscurité du sanctuaire 
mithriaque pour faire ressortir 1a contradiction qui existe dans la 
célébration d'un culte de la lumire au coeur des ténébres. L'exemple 
de Firmicus Maternus* suffira: une Mithram dicunt, sacra vero eius 
in speluncis abditis tradunt ut semper obscuro tenebrarum squalore 
demersi gratiam splendidi ac sereni luminis vitent, Le témoignage de 
Vépigraphie est plus objectif 





Si Ton examine les inscriptions concernant les sanctuaires mithria- 
ques’, on est frappé de voir qu’elles se classent en deux catégories 
les unes font appel au mot propre spelaewm, ou a un doublet de 
caractére poétique antrum, les autres utilisent des termes i valeur 
plus générale qui évoquent non plus la grotte, mais une construction 
et ses annexes : templum, aedes, Or, on constate que I'l 

iptions comportant la mention d'un 
spelacum que le reste de l'Empire, soit 10 inscriptions contre 4, et encore 








lie fournit & 





elle seule deux fois plus dinsé 





ees quatre derniéres émanent-elles de hauts fonctionna 
d affranchis & leur service, done de mili 
le relevé inverse, on voit que les Provinces ont une préférence marquée 
pour templim (20 exemples) alors que I'Italic n’en offre que 3. 

Dune fagon analogue, on note que les inscriptions des Provinces 
mentionnent fréquemment les constructions annexes du sanctuaire, 





res romains ou 





x romanisés®. Si nous faisons 





Par exemple, Tertullien, De corona, XV, &. J. Fontaine, coll. Erasme, Paris, 
1966, p. 180. CE. E. Demougeot, Pagows Mithra et Te 
suchungen sur Ge 





en, Texte und. Unter 
he. Altchristlichen Literatur, 78, 1961, p. 460 34, Le a 





specu est 
lost pur n cars vere tenebran 





* Firmicus Maternus, De errore profanarion réigionum, 84. A. Pastorino, Florence, 
1956, 5.2, p67. 

* MJ. Vermaseren, Corpus Inscriptionum et Manumentoram Religionis Mithriace 
La Haye, 1986-1960 (CIM R40). 

+ CIMRM, 228 b (Ostc), 308 (ibid), 360 (Rome), 412, 423, (ibid), 648 (Nersae), 
652 (Aveia Avestina), 660 (Bolsena), 706 (Milan), 747 (Aquilée). Pour Empire : 129 
(Cirta), 1673 (Carmuntum), 1846 (Senia), 2350 (Andros). Le cas de inscription grecque 
4 Histria (Moes int) est & part, puisque enti 
les auteurs anciens pour désigner la grotte 

7 CIMRM, 83 (Doura, Syrie), 135 (Lambése, Afrique Proconsulate), 842 (Rud- 
chester, Bretagne), 1297 (Mutrhardt, Germanic), 1397 Zwiefalten, Rhétie), 1431 (Virunum), 
1438 (Toltschach, Norique), 1485 (Atrans-Trajana), 1495 (Poctovio), 1546 (Ptuj), 1614 
Wbid), 1661 (Stix-NewsiedD), 1792 (Budadrs), 1793 (ibid), 1808 (Campona), 1814 
(Sarkesc, Pannonie}, 1951 (Maros-Portos), 2008 (Dostat, Dacie), 2208 (Lopata), 
2235 (Guberevei, Moesie supérieure). Parmi les trois exempls italiens, deux ne sont 














w est le terme le plus courant chez 
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telles que porticus, apparatorium, absidata* ou te qualifient daedes 
alors qu’en Italie, ces précisions sont rares'®, 

De ces préférences épigraphiques pour tel ou tel terme, il ne faudrait 
pas conclure comme le faisait Visconti! que spelaeum est le nom 
réservé aux sanctuaires de grottes oi se faisaient les initiations, tandis 
que femplum aurait été réservé aux constructions destinées aux 
liturgies publiques. L’auteur essayait méme d’imaginer une évolution 
dans le temps qui ferait passer du spelaewm au templum & mesure que 
les mystéres de Mithra devenaient plus officiels. Double hypothése 
que la chronologie des sanctuaires datés vient infirmer'?. La distinction 
ne nous parait pas étre de cet ordre; elle doit recouvrir une difference 
ns le choix du lieu de culte, dans 
ses aménagements internes et dans le décor qu'il cherche & reproduire, 

Un bref rappel de quelques types de sanctuaires le fera mieux com 
prendre, Il serait trop long de présenter ici une étude systématique- 
ment comparative de architecture et du d 
Italie par rapport & ceux des Provinces. Disons simplement qu’en 
Italie dans leur trés grande majorité, les mithraea sont souterra 
1s le roc, ou utilisent des cavités rocheuses 
. 04 encore réemploient des constructions enterrées ou s 











non pas de fonction, mais de nature d 








sor des sanctuaires en 








volontiers creusés di 
naturell 
enterrées, alors que les gra 











ids sanctuaires des Provinces, notamment 





en Germanie et dans les pays danubiens, méme s'ils sont en sous-sol, 
donnent impression d’étre de véritables complexes architecturaux 


avec des murs de briques, des votes magonnées et des toits de tuiles. 











(Ostc) donne templum et spelacim, mais comme V'indique G, Becatt 
(Seuvi dé Osta, 11,1 Mitre, Roo 
lever un temple pour lequel les prem 





54, p. 21 qe dédicant aurait d'abord songé & 





es substructures furent consteuites. Puis, le 





projet intial fut abandon, et le spelaeum Fut tabi dans les faissoe du temple. Quant au 
1 406 (Rome), il offre les expressions Phoebe templa et anira, On doit comprencre 
aque le second dédicant a dépassée 

templa pat des antra. Seul le n° 


des Provinces 





‘magnificence le premier en remplagant les Phoebeia 








(Come) peut étre compart avec les inscriptions 


CIMRM, 1478, Siscia (Pannonie): portcus et apparatorium: Alba Jul 





cryptam cum portcibus et apparatorio et exedra, selon Cumont, TMMMII, 





eA nouveau en Dacie (Dostat), 2° 2007: signum mumint cum absidaia. Le n° 1376 
(Grand, Germanic); porticu ac deinde culunnis mato est doutewx 
3° 816, Bremenium (Bretagne). 

19 CIMRM, 247, Ostic (aedem cin suo pronao), 433, Rome (acdem donum dedi 

4 C.L, Visconti, Det mitreo annesio alle Terme Ostiensi di Antonino Pio, An. 
Corr Inst, 1864, p.1525q. et la discussion de Cumont, TMMM, I p. 57. 

"2 On serait méme tentt de soutenir Tinverse et de proposer une Evolution du 
templun as spelaeum, ou di moins vers une image de spelacum. 





° Pour aeder, 1968, Alba Julia et 
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Citons pour I'ltalie, le cas du mithréum de Capoue'* qui occupe une 
des ailes du cryptoportique du forun de la ville, la petite chapelle 
souterraine aménagée dans le tunnel de Naples", le sanctuaire de 
Marino installé dans une citerne creusée dans le tuf**, celui de Sutri 
laise of s’adosse l'amphitédtre"®, celui d’Angera !? 
4 Rome ceux du Caclius'*, ou du Capitole*® pour ne retenir que 
les plus célébres 

Il existe, bien stir, des sanctuaires de grottes dans les Provinces, 








excavé dans la 











is aucun ne présente ce raffinement supplémentaire qui est propre 
4 Mltalie: la recherche d'un décor artificiel qui imite la grotte. Les 
Romains ont employé ici a profusion la pierre spongieuse, le pumex dont 
Pline nous rappelle précisément qu'elle servait & donner illusion de 
la rocaille des cavernes naturelles*!. On rappel n 
de la Casa di Diana a Ostie**, of le pumex constitue le revétement 
intérieur de 


ra ici le mithré 











niche cultuelle, ou encore le mithréum dit du Forum 
Boariun**, 4 Rome, dans lequel le contraste a &é volontairement 
marque, 





re la richesse décorative des inc 





stations pariétales en 
marbre (auxquelles s'ajoute Topus sectile du pavement) et aspect 
ostensiblement rustique de Marc tapissé de rocaille artificielle qui 


précéde T'édicule de la niche centrale, Un exemple plus frappant 





encore nous est offert par le mithréum de Santa Prisca qui a l'avantage 
d'etre bien daté 





La décoration inteme de la niche qui abrite la 









MJ. Vermaseren, EPRO, Mithriaca J, 1971, p. 1. Sur le eryptoportique, voir 
W. Johanowsky, Note sui eryptoportici pubBlic. in a, dans Colloque sur 
Les Cryptoportiques dans Varchitecure romaine, Rome, 1973, p. 149, 

+ V. Tran Tam Tinh, EPRO, Le culte des divinités orionales on Campanie, 1972, 
. 166. Une belle page de Sénbque (Epist. $7, 1, 2) décrivant. le sentiment de 











i saint Te passa 
réerploi d'une anfractu 


rypta neapoliana fait comprendre te 
ité en mithréum 
Marine, CRAI, Jany.-Mars 1974, p. 192. 


n Exrure, Scritti in onore di B. Nogara, Vatican, 1937, 








H. Lavagne, Le mithréum 
* Fr. Cumont, Mithra 
p. 96-105, 

Angers, CIMRM, 716 
* Caelius, CIMRM, 327 











 Mithraea du Capitole, CIMRM, 414, 417, Pour les relief, of fig | et 2. 
Le cas des sanctuaires mithriagues d'Ostie est different. Comme Ta montré 
M.4. Vermaseren (CIMRM, 244), le danger cxéé par Jes inondations du Tibre exigeait 








que Tom renoagit il aux spelaea sou 
Pine, Nat, Hist., XXXVI, 22, 42 
CIMRM, 16 
2 CIMRM, 434 








* CIMRM, 476, et Excavations in the Mithracum of the Church of Santa: Prisca 
in Rome, Leyde, 1965, p. 128 et ph. XIX 
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sure d’Oceanus-Saturnus était dabord (époque d’Hadrien) faite de 
stuc coloré en bleu et parsemé d’étoiles, puis, au moment de la réfection 
0 aprés J.C), le pumex fut choisi comme imitation 
des parois rocheuses de I'antre et recouvrit le stuc. 





du sanctuaire (2: 








Un second élément de ce décor de grottes doit étre signalé : la mo- 
saique. Le mithréum de Saint Clément 4 Rome** nous en donne la 
meilleure illustration, Non seulement la niche était ornée de mosaiques, 
tures qui éclairent la piéce, La voite, 

interrompue, 
{ila naissance du cintre par une longue bande de mosaiques dont on aper- 


mais encore les embrasures des o 





est recouverte de pumex de couleur jaunditre, et se trouv 





goit encore les empreintes. Avec utilisation de la mosaique nous 





avons li, trés & 
des cryptoportiques et non une création de V'art mithriaque 
Reste enfin un dernier trait propre & 'ornementation des nymphées 


idemment, un emprunt au décor des nymphé 





et 


qui consiste a souligner les lignes de force des parties courbes des 
volites par des rangées de coquillages, généralement de type cardium 
la niche du mithréum Barbe- 


ait accompagné de ces coquillages. 





sdule. Nous trouvons cet artifice d 





rini2* of le pumex é 








Ainsi, pour comprendre l'architecture et le décor des sanctu 
jous amenés & rappel 
re, dés le début de I'Empire, dans ces constructions 





mithriaques en Italie, sommes er que l'art romain 





était passé. mi 





enterrées ou semi-enterrées qu’illustrent les cryptoportiques et une 





certaine catégorie de grottes-nymphées. Il y avait li abord un 





probléme commun de technique de construction, puisque, comme 


Mindiquait déj Cumont?”, i fallait que le mithréum pdt résister & 





la pression des masses de terre qui Fentouraient, et il fallait aussi 
r tiler par des ouvertures adéquates. A cette double 
préoccupation avait déji répondu la formule architecturale si spécifique- 





irer et lev 








ment romaine des cryptoportiques, dont les réalisations en sous-cuvre 
(notamment pour les souténements d'édifices publics), et dont les 


syst 





mes d’éclairage par des soupiraux donnant sur une pice & Métage 
supérieur, appellent la comparaison avec certains mithraea, On pour 
rapprocher ici, par exemple, le cryptoportique dit de la Peschiera dans 





+ CIMRM, 338 
© CIMRM, 390. Le demier fragment de ce décor signalé par Je Souler, 
G. Annibaldi, (1! mitreo Barberini Bull. Comm. LXXX1, 1943-45 (1987) p. 102) 
n'est plus visible aujourd'hui 
Fe, Cumont, TMAAM, Il, p. 60, 65 
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la Villa d’Hadrien avec les mithraea d’Angera ou de Saint-Clément?®. 
Outre ces problémes de technique, la question du décor se trouvait 
résolue par les imitations de grottes naturelles proposées par les 
nymphées et certains cryptoportiques. Pumex, mosaiques, coquillages 
Cconstituaient les trois éléments d'une ornementation qui avait l'avantage 
'étre insensible a humidité des lieux souterrains, facilement adaptable 





a la sur 





face des voiltes, tout en évoquant l'antre sacré: 


cexemples éclaireront ces analogies et ces emprunts : la grotte d’Anzio, 


Trois 


d'époque néronienne, qui, sans ses représentations herculéennes 
pourrait fort bien passer pour une grotte mithriaque, le eryptoportique 
républicain du palais impérial (Villa d’Hadrien) ob le systéme des 
Soupiraux entourés de mosaique est semblable a celui du mithréum 
de S 
mithréum, mais dont l'aménagement intéricur (double podium, avec 
revétements de pietra pomice, de pates de verre, et de coquillages) a 
facilité la confusion avec un édifice mithriaque™? 








aint Clément, la grotte de Matromania a Capri qui n’est pas un 





es divers exemples, ces parentés® et ces antécédents architecturaux 
nous permettent donc une deuxiéme approche du probléme de la grotte 
dans le culte mithriaque et expliquent, en partie, la prédilection de 
Italie pour ce cadre naturel ou voulu comme tel, Mais il s 
insuffisant de prétendre rendre raison de préférences d'ordre fonda 
religieux par un simple « savoir-faire» technique. 

Les représentations cultuelles constituent, en revanche, un ensemble 
de données beaucoup plus significatif, dans la mesure d'abord od 
elles sont beaucoup plus nombreuses, mais aussi dans la mesure of 








jt tres 














* Ces nécesités techniques s'ajoutent aux raisons d'ordre religieux elles que 





Féclairage des objets cultuels par la lumiéee solaire. Cf. W. Lente, dans Mithraic 


States, Mh, . 389-376, 








* Sur oe aspects, of H. Stem, Oripines et débuts 
arch gue, M1999, p. 112 59.5 N. Neve! 


€ del ninfel nell alia antica, Naples, 1965, p. 91-97 


le ta mossique murale, Etude 








ure, Larchitetura delle fontane 





D. Joly, La mosaique paridale au premier sitcle 
p. 1S 4 

H. Lavagne, La masaique de voite dy cryptoportique républicain (Villa d’Hadrien) 
245 
N. Neverburg, op. cit, ° 15, p. 1S. Dans ce méme ouvrage, N. Neverburg 


noire dre, MEFR 74, 1962, 








ot le débuts de opus masivam en Hale, MEFRA, 5, 1973, p19 
(a 185, p. 2 
lun ouvrage consacré aus nymphées ext llesméme révlatrice des analogies de décor 
«que nous sou 





) incite niche 





vam de Santa Prisca. Cette inclusion dans 


lignoms 





» Parentés doit s'entendre également au sens d'alfintés religieuses dont nous ne 
traitons pas ici. Porphyre (De Antro nympharum, 6) signale déji les rapports avec 
les nymphs 
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artiste disposant d’un «trésor» d'images & demi contraignantes, est 
enter dans les formules iconogra: 
phiques de son choix. C'est pourquoi la représentation de la grotte 
comme «structure d'accueil» de ces images, pourrait-on dire, ou au 
contraire son absence, ses qualités plastiques dans la figuration ou sa 
schématisation & extréme, nous renscignent mieux encore que l'étude 
de 'épigraphie ou Ia description des sanctuaires. 

Leroy A. Campbell®* a proposé un classement des divers modes de 
Plutat 
que d’en présenter un autre nous-mémes, nous nous contenterons de 
quelques chiffres. Si nous considérons les reliefs of la grote est 


libre de les organiser et de les pr 








représenter la grote qu'il serait trop long de discuter 





rendue de fagon naturelle, nous relevons quarante-six exemples pour 
Mltalie, contre une vingtaine pour l'ensemble des Provinces, chiffre 
qu'il faut ailleurs nu: 
provinciaux, une dizaine offrent une image du tauroctone trés proche 
de la typologie italienne**. Cette disproportion ne prend d’ailleurs 
tout son sens que lorsqu’on compare les chiffres globaux des reliefs 
représentant le tauroctone : 137 pour I'Italie contre 369 pour le reste 








ncer en précisant que sur 20 de ces reliefs 








de Empire. La figuration de I'antre sacré dans son aspect le plus 
proche du rocher naturel semble donc avoir été traitée avec 
prédilection particuliére en Italie, Viconographie des Provinces 
recours i d’autres formules telles que le cercle*®, l’édicule a fronton®”, 
le cartouche rectangulaire encadré par des soénes en prédelles et sur 
le cintre (ou le linteau)?* ou T'are a piliers latéraux comportant des 
scénes multiples®®, Moins sensibles que I'Italie*® a l'évocation de la 


une 





ant 











% Leroy A. Campbell, Typology of Mthraic tawoctones, Berytus, Ul, 1984, p. 6-7 
ot Mithraic iconography and ideology, EPRO. 1968, p. 6-1 

abe fig. 1 3 et Marbre de Panormus (Sicle) CIMRM 144, fig. 45, et marbre 
de 'Esquilin CIMRM 368, fig. 106. 





Nous donnerons le relevé et 





yatématique de ces reliefs dans un ouvrage 
ensemble sue le probléme dela grote 

% CIMRM, 810 (Londres), 850 (Housesteads), 1472 et 1475 (Siscia), ISIS (Sar 
keszi, 1861 (Salona), 1926 (Turda), 202 (Biljanovac), 241 (Pautalia), 

1” CIMRM, 985 (Tréves), 1206 (Stockstadt), 1399 (Kénigshoffen), 1902 (Isjee), 
1919 (Draju), 2037 (Sarmizepstusa), 2164 (Romula), 2244 (Tavalicavo), 2305 (Tirgusor). 

™ CIMRM, 1128 (Heddernbeim), 1422 (Lauriacum), 1740 (Alesit), 1938, 1958, 
1972, 1975, 2000 (Apulum), 2051 (Sarm 











tsa), 2171 (Romula), 2214 (Janjevo), ete 





™ Pour ce type particulier, nous nous permettons de renvoyer a notre étude, 
ines multiples ot ltalie, dans Mélanges P. Boyancé call. Ecole 


Franpaise de Rome, Rome, 1974, p. 481-504 


Les reliefs mithriaques 





Lorsque In grotte ne constitue pus Je cadre du tauroctone, elle ext rappelée 
sous forme de rocher, comme dans le relief de Pie (fg. 3). 
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grotte, les autres régions de Empire se contentent le plus souvent dun 
Tappel schématique (cintre & peine esquissé) ou adoptent un cadre géo- 


métrique od peuvent s'inscrire en un récit les différents épisodes de 
la vie de Mithra, 

Ainsi, les temoignages littéraires, la recherche insistante d'un certain 
décor dans le sanctuaire, et les images cultuelles, nous paraissent 
Slaccorder pour montrer que I'Italie a donné 4 la grotte une place plus 
importante que le reste du monde touché par le mithriacisme, Ce 
nest pas le lieu ici d’en expliquer les rai 


ni de préciser si elle Phérite du monde héllénistique. Disons seulement 
que I'ime romaine a été sans doute plus réceptive a 'aura sacrée qui se 
dégage de la caverne, car, selon le mot de Pomponius Mela‘! 


Totus autem specus augustus et vere sacer. 


+" Pomp. Mela, I, XII, 7475. 
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LA AEZIQZIZ DANS LES MYSTERES DE MITHRA 





te, Fétreinte des mains droites (dextrarum iunctio) de deux 











personnages, apparait assez fréquemment sur les monuments anciens, 


depuis les reliefs funéraires llons 





tiques' jusqu’aux fresques et méd: 





chrétiens?, Les commentateurs Tont interprété de diverses: maniéres. 
On y a vu tantét, qu t par exemple de Ia Tyché de Sabratha 
serrant la main de la déesse Rome sur un bas-relief du pulpinwm du 
théatre de cette ville de Tripolitaine, le «symbole de la fides qui unit 


nd il sa 





Rome, cité protectrice et pour 
proté 
discrétion du vainqueur*. Quand il s'agit de la dextrarum iunctio d'un 


nsi dire patronne, et Sabratha, sa 


et cliente’, tantdt le geste du 





yeu qui s'em remet & la 





Voir M, Collignon, Les stares funéraies de Vart grec, Paris, 1911; A, Conze 
Die attschen Grabreliefs, 1887-1920 et Fr. Johansen, The Attic Grave-relefs, Copen 





cl que sur cee reliefs 





ste de consolation, de confiance et d'affection. Sut les 





inités et non un simple 

sarcophages et les reliefs funéraves d'époque romaine, la dexirarum nctio n'est pas 

absente ef pat ex, un autel {unéraire du musée des Thermes & Rome: un eippe funérate 

de Sousse (Ch. Picard, CRA... 1951, p. 315s). Curieusement, Fr, Cuamont ne 1's pas 
A. sur le symboliome fondraive des Roma 


vogue dans ses Re 1 serait bon d'en 





Uresser Vinventaire. A titre dex. 0 





citera seulement un sarcophage d'Amalfi, doot la 
phrodite, et Tun des petits cbtés 
le couple divin se seerant fa main en présence d'Etos (C. Robert, Die antiken Sarko 

Hef, M2, ph LXXM, w 193 = S. Reinach, Rép, rel, Ul, p. 2m. 1-3 
Fr, Cumont, avy. eit, p. 20 et pl 





les amours Ares et 





face principale représe 








hag 





lune ure cinéraire du musée du Vatican sur 





laquelle on voit Dionysos et Ariane se serrant la main droite ex présence d'Hypnos 
aseéne de mariage selon Fr. Cumost, ou 412 st fig. 84, mais In destraruo 
lunctio 4 sans doute ici une autre signification (infra, p. 298). Stéles funérates: of 
de Bordeaux, Paris, 1959, n* 28, 31, 46; 
mieux, une stele funéraire galloromaine découverte dans le Var, 4 Gonfaron, sur 
sont figurées sous Tépitaphe, pour évoquer la 
concordia du ménage : R. Boyer, Rer. de Narboanaise, IV, 1971, p. 233235; photo, 
fig. 1, p23, 
Infra, 7. 
» P. Veyne, M-EF.R., 73, 1961, p 
* Explication d'un jurste, G. Beselet, Bindung und Lésung, dans Zeitsch der 





Fr, Baemer, Les stéles fim. &personn 





quelle deux mains droites joi 











Savigny-Suftung, XLIX, 1929, p. 615; et Fides, dans Atti del Congr. Inter. di Dirtto 
romano, 1933, Rome, 1, p. 140, pour qui ce geste traduirat Vexpression uenire in ide. 
Elle a & vivement critiquée par P. Boyancé, «Fides romana» et la vie internationale, 
dans Brudes sur la rel. rom., Rome, 1973, p. 117 3 
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homme et d'une femme, certains ont voulu reconnaitre le geste des 
époux sunissant dans le mariage*; L. Reekmans® a montré de maniére 
décisive en 1958 que dans iconographic romaine et paléochrétienne 
la dextrarum iunctio n’appartenait ni au rituel du mariage ni a sa 
symbolique, mais évoquait bien plutdt 1a concordia entre les époux, 
cu mieux la fides, Ia fides qui engendre la concordia et inspire Ia 
pietas. C 








st d'ailleurs ce sens qu'elle a conservé 4 'époque chrétienne, 





notamment sur les médaillons qui célébrent la Concordia Apostolorum, 





ot Von voit Pierre et Paul étreignant leurs mains droites in signum 
concordiae, comme dit saint Augustin 7 

Toutefois c'est sur les monuments du culte de Mithra que la dexera- 
‘rum iunctio apparait le plus souvent, dans deux des épisodes figurés 
sur les bas-reliefS cultuels, autour de la tauroctonie 

1) dans la scéne dite de Ia Réconciliation, ou de I'Alliance, de 
Mithra et de Sol. Mithra et Sol se serrent la main droite, en général 
au-dessus d'un autel, ce qui conf geste une valeur particu. 
ligrement sacrée. Et cette dextrarum iunctio est représentée le plus sou: 
vent entre le tableau qui montre Sol agenouillé aux pieds de Mithra 
et celui qui évoque le repas sacré des deux personages, autrement dit 








i leu 





entre le scine de l'Adoubement et la scéne de la Communion. Cet 
environnement est important. Retenons-le. I! prendra toute sa 





signi- 





* Rossbach, Rim 





ochzeits- und Bhedenkmiler, Lips, 1871, p.37., qui ne prouve 








ain comportat ce geste, Aucun texte ne rele 





L. Reckmans, La «dextrarum junction dans Ticonographie romaine et paléo- 
chrétienne, Bull Inst. hist. belge Rome, XXX1, 1988, p. 2395. Le geste des. époux 
est celui qui apparat sur de nombreux monuments of Ion voit Thomme 





passant le 
bras gauche autour du cow de la femme, qui passe eleméme son bras droit autour 





du cou de Mhomme. Voir par ex. une terre cuite du musée de Berlin, of) Tyché et 
anofkst 
Terrakotien des Koenig. Mus. 2u Berlin, XLIX, 1. Cest Vatttude courante d'Eros et 
Pyché, et aussi celle qu'en Afrique adoptent ls couples sur des sles votives & Saturn, 

ut tout-puissant de qui ils attendent la fecondité de Jeur union: f, M. Le Glay, 
Saturne african. Histoire, Ptis, 1966, p. 114 9 

PL. $, IL CC Ch. Pietri, Concordia Apostolorum et renouatio Vrbis, MEER. 
73, 1961, p. 275322. G. Bovini, Le scene della dextrarum junctio nelf'arte crstine 
Boll, Com, Arch. dé Romo, LXXII, 1946-88, p. 103-117 y a reconnu le symbole de 
union conjugale: précisons de la concondia, theme frequent de Vhomélie chrétienne 
cf. par ex. Tertullien, Ad sxor., M9 (CS.EL., 70, p. 112) Ch. Pidtri a noté avec 
raison (p. 288) que, si Timage da double couronnement évoque la concorde, la. dexira 
rum iwnctio complete souvent cette expresion de Macc 





Agathos Daiméa, assis l'un prés de Fautre, xe trouvent dans cete atitude 














rd familial: Tuno Pronuba ov 
Concordia couronnent fs époux chrétiens et leur joignent les mains 
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tion quand nous aurons précisé la valeur de la dextrarum iunctio; 
et peut-étre serons-nous amenés & revoir l'appellation traditionnelle 
donnée a la scéne, 

2) dans la seéne dite de l'Apothéose. Quand Mithra prend place 
dans le char du Soleil qui doit 'emmener dans le séjour céleste des 
diewx, Sol lui tend la main droite, qu’étreint de sa main droite le 
Jeune dieu. Cette deuxiéme dexiésis n’a manifestement pas la méme 
signification que la premiére. 

Que ces deux épisodes occupent une place particulitre dans le mythe 
et done dans la liturgie mithriaques, j’en verrais volontiers une preuve 
dans la place qu’ils occupent dans l'iconographie et plus encore dans 
le fait récemment établi par H. Lavagne® que chacun des deux termine 
une série iconographique: la série courte (cf. les reliefs de Narsac 
et de Marino) s'achéve en effet par la scéne de I’« Alliance de Sol 
et de Mithra, tandis que dans Ia série longue (cf. la fresque du 
mithracum des Jardins Barberini ou les reliefs d’Heddernheim et de 
Riickingen) «Alliance» est suivie de 'Apothéose et du Banquet, 
conclusion normale de la légende 

Outre cette double dextrarum iunctio qui caractérise done deux épi- 
sodes du mythe, 
que les commentateurs retrouvent dans le mot cuvééStos, Connu par 
une formule liturgique, conservée par Firmicus Maternus, De errore 
prof. relig., V, 2 (Mara Booxhoring owéééte naxpds éyavod), lu 
autre part dans les graffiti du mithracum de Doura-Europos (4.E., 
1935, 158; 1940, 227), le mot est apparu pour la premiére fois sous 
la forme latine syndexi dans inscription du mithracum trouvé en 
1938 sous Ia basilique de s. Lorenzo in Damaso, dans le Palazzo della 
Cancelleria de Rome. Fr. Cumont et d'autres a sa suite lui ont 
consacré des commentaires®, sur lesquels il faudra revenir, 








“est encore une évocation trés directe du «geste» 





* Sur Ia typologie des tableaux annexes de ta tauroctonie mithriaque, voir H. 
LLavagne, Les reliefs mithriaques & scines multiples en Halie, Mél. P. Boyancé, 1974, 
. 481-805, en part. p. 486 s6. Voir aussi Lavagne, Le mithracum de Marino (Italie), 
CRA, 1974, p. 191-201 

* Voir maintenant Fe. Cumoat, The Dura Mithracum, dans Mithraic Studies, 1 





1975, p. 196 ss. et ED. Francis, Mithraic Graffiti from Dura-Europos, ibid, I 
1975, p. 438 ss, o8 aw6éEiog ext parfsitement mis en relation avec Ia dextrarum 
Junctio, Sut Vinseription du mithracum 

Vermaseren, CIMRM, 1, p. 179, 2° 423 et B. Nogara et F, Magi, dans Hommages 
J. Bidez t Fr. Cumont, Coll, Latomus, I, p. 231 








la Palas de la Chancellerie romaine, cf. MJ 
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Avant d'entrer dans le vit du sujet, je voudrais présenter quelques 
bréves remarques préliminaires, au vrai assez banales, D’abord pour 
souligner l'importance du serment dans les sociétés antiques 





ertes, 
toutes les sociétés évoluées sont régies par des lois, et tous les rapports 
humains — d’alliance entre 








dépendance entre inégaux 


sont fondés sur des engagements de caractére privé ou public, de type 
juridique ou juridico-religieux. Or pour nous limiter au monde romain, 


Cest-i-dire a la civilisation de toute Antiquité la plus imprégnée 
de droit, on peut affirmer, en nuangant un propos de G. Dumézil', 
qu 

sans serment, tout contrat, tout enga 


en un certain sens, tout ‘le droit’, tout acte de droit avec ou 





ment sont sous la garantie» 
un lien spécial, 
ant — qu’on songe par exer 








des dieux. On congoit ds lors que le serment, qui cr 
particulié 
serment de devotio qui lie les hommes a leur chef ou au serment 
prété au Prince !? — ait besoin d'une garantie particuliérement puis- 
sante et efficiente. Aussi est-il placé normalement sous la gi 
Jupiter lui-méme'® 
garantie de Juj 


ement fort et contra 





ple au 














et, d partir de l'époque impériale, sous Ia double 





ter et du Génie de Vempereu 





© G. Dumeail, les romaines, Paris, 1969, ch. sur le us p. 43, of i ext note 


fue wen un certain sens, tout “le droit, tout acte de droit avee ow sans. serment, 





Tout contrat, tout engagement, sont sous fa garantic de la fides, elle méme garanti 
par Jupiter et divinige dans son vo 





age immédiat en tant que Fides ou en tant 






que Dius Fidius», On prisera pl Fides ele serment, Fides 





ela main droite; tous les textes sont rassemblés par P. Boyanct (infra, p. 290, n. 48), 





io, wacte supeéme du culte du ch 





sur le serment de dewotlo qui 
lie les hommes & leur chet, voir R, Etienne, Le culte impér 





fa péninsle Uri 
p. 7580. 
"2 Birilante mise au point sur le serment prété au Prince par P, Herrmann, Der 


rim. K 


Pour importance reconnve par César aux serments, ef. J. Carcopino, Points de we 





reid. Unters. 24 seiner Herkanft und Entwicklung, Gitingen, 1968, 132 pp. 


sur Umpérialone romain, 1934, p. 133, Sur le sement prété & Octave par toute Malle 


cen 32.t son importance historique, cf. toujours A. von Premerstein, Wom Werden und 








Wesen des Prnzipats (Abh. d. Bayer. Akad. d. Wissensc,, N.F., XV, 1937), Sut le 
seement par Jupiter, par tous les dicux et par Auguste, voir par ex. LL.S., 8781 
‘Sur le serment par le Numen o! Horace, Oder, 1V, Sur la yaleur juridique du 





serment, fC. Bertolini, 1 giwramento nel dirito private romano, Rome, 1967 
Pour ne prendre que quelques exemples parmi des miliers, cf. des serments 
per Jupit 
{oi dans les lois de D 
parce que Jupit 
devenu le dépit 
bal, P. Xella, dans Oriens Ant 
la liste de dieux invoqueés & 





ct les Penates, avec indication des mesures co 





ceux qui désoblissent & la 

iphes, de Banta, dans J. Reynolds, 8.8. 1974, p. 218 ss. Cest 

le dicu des serments que le temple de Jupiter Capitolin est 
nes. A prope 

ws.X, 1971, p. 189-193 a riven 








archives les plus prés du Fameux serment d' Hann 








nent observé que dans 
ance avec Philippe V, Cex 








occasion de oe trated 
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Ty a plus, 
quotidiennement | 


telle est Ia valeur des engagem 
rapports hum: 
prégnants et sacrés quand ils fondent les rapports entre les hommes 
et les dieux: rapports de dépendance mélée de crainte révérentielle 
propres a assurer la pax deorum en Occident; rapports de soumission 
et méme de sujétion teintés d’affectivité en Orient? Dans les rapports 
hommes — dieux, plus encore que dans Jes rapports entre hommes, 
apparaissent en effet deux particularités: d’une part 
leur de leur accord contra 
jement volontaire qui fonde l'al- 


ts qui régissent 





ins, combien sont 





ls encore plus 





importance de la 


«volonté» des contractants dans la 





d’autre part l'importance de l'eng: 








liane, qui crée le pacte entre Vhomme et ta divinité, et qui précisé- 
‘ment s‘exprime par le serment. 

Tout naturellement — et c’est la deuxiéme remarque que je voudrais 
faire — le serment occupe dans toutes les religions a mystéres, ou 


plutdt a initiations**, une place particuliére, 1 suffira de rappeler 


quelques exemples 





dans le culte dionysiaque, l'une des interdictions majeures du 
senatusconsultum de Bacchanalibus (CL 
«Que dorénavant l'on ne fasse en commun ni serment, ni voeu, ni 
libation, ni promesse, et q 
réciproque» 





S81) vise le serment 


ment 





€ personne ne contracte un engag 





le réglement du sanctuaire d’Agdistis, a Philadelphie de Lydie 
(Dittenberger, Sylloge?, 985) commence par un serment : «Qu’hommes 
et femmes, esclaves ou personnes libres, lorsqu’ils viennent dans ce 


sanctuaire, jurent par tous les dieux ...» 





Baal-Haminon qui se cache sous le nom de Zeus, Mat 








la cireonstance Zet 





dieu du serment, au fies de Kronos. Pour les Anciens, le plus 
n Aulu-Gelle, NAL, 1 21, 4 
habitus est.) © Quon peu 


saeré des serments consistait & fovem lapidem iszare (se 





Tower laden, nguit, quod sanctissiam a 





comprendre, soit «juter par le Jupiter de pis le serment de 
(ef. R. Marache, dans &. Budé, coll. Univ. de France). Sur la pierre voilée 


quelle Lueréce fit allusion (De rer. 











1198 58), ne peu-on pas 





penser qu'il s'agit de la pierre du serment, vol 


Voie infra, p. 290, n, 47 





comme les mains de Fides, sur « 











4 Exemple de setment per lowem Optimum Maxim et Numen dial August ¢ 








sti dans une reconnaissance de dette (Jabwla cerata d°Agro 





di Murecine, prés de Pompéi: A.E., 1973, 138). 
"CE S.E, Winner, C 
Recht (Forsch. zum rim. Recht, 19), Cologne-C 


actus. Scin Wortgebvauch und Willenspoha 
1964, 233 pp. 












ie component en 





de Panamara ef. A.J. Festugitre, Le monde gréco-n 
Paris, 1935, p. 167 


ain au temps de Notre- Seigneur 
P. Roussel, Les mystéres de Panamara, B.CH., 1927, p. 57-137, 
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dans les cultesalexandrins le serment des mystes est bien attesté”. 
Isis ne proclame-t-elle pas d’ailleurs son attachement a la valeur du 
serment : «Fai voulu que rien ne fit plus redoutable que le serment» 
(arétalogie d’Isis, stdle de Kymé)'* 
de Thessalonique, récemment publiges par G. Daux?, montrent claire- 
ment importance du serment prété par les mystes de 
mystes actuels et Jes mystes futurs jureront par le dieu, par les 
mystéres et par la wcérémonie de minuit du pain» de veiller a la 
célébration du rituel ci-dessus conformément & la donation»; 

Quant a la religion de Mithra, on peut dire que le serment est 
au coeur méme 








Et des inscriptions du sérapeum 








Sérapis ; «les 





et de Ia «geste» divine et du rite de Vinitiation des 
mystes, Tertullien, qui pour l'attaquer avait appris a la cont 
ne s'y trompait pas quand il écrivait de «celui qui entre dans la milice 
de Mithra, initié dans une caverne», vil est tenu pour soldat de 
Mithra par son serment» (De corona, XV, 3-4). 

Crest done & bon droit que dans son livre sur Mithra, ce diew my'sté= 
rieus, M. J. Vermaseren a, aprés Fr. Cumont®, insisté sur la place 
tiation. 
En se fondant sur le papyrus de Florence, il l'a présenté avant tout 








re, 











de ce serment solennel (sacramentum) dans les rites de I’ 





comme un serment de ne trahir a 





ycun des secrets qui lui sont alors 
de Vinitié et du Pater, V'étreinte 
sorte lacte extérieur visible 


révélés, serment qui précéde la Se i00' 








des mains droites constituant 
de Vinitiation: «Celui qui participe au mystére imite les gestes de 
Mithra qui, en tenda 
XVI, 43), conclut le pacte et ratifie son serment» 


n quelqu 








i la main droite selon I'usage perse (Diodore, 





Crest précisément 





ddemier lew R. Merkelbach, Der Eid der Isismysten, Zeitsch flr Papyr 
sand Epigr, 1, 1967, 9. $87 
1G., XM (Suppl. 1939), p. 98-99. Voir A.J. Festupiére. A propos des arétalogies 

sis, Harr. Theok. Rer., XL, 1949, p. 209.234, reps dans Enides de rel. gr. et hel 
Paris, 1972, p. 138-16 

\ G, aus, Trois inscriptions de la Grice du Nord, GRAV. 
en part. p. 4845s 

° Fr. Cumont, Textes et Mon. myst. Mihra, p. 18 ss.; M.J. Vermaseren, Mithra, 
ce diew msstériews, Paris Bruxelles, 1960, p. 108 s 











2. p. 478-493, 


MJ, Vermaseren, our. cit, p. 114. Chez les Mandéens, ow Chrétins de s. Jean 
Baptiste (qui subsistent encore en Mésopotarie), parm les trois sacrements, on compte 
i cbté du baptéme et dela communion, le Aula ale toisiéme sacrement des Mandéens 
est le uta, qui signifie foi ow fide. sagt, semble 

de fidélité faite par les neophytes aprés leur baptéme: le kufta est une poignée de 
main solennelle qui engage comme un serment» (Dict. Théol. Cath. sv. Mandéens 
IX, 2, cols 1812-1824). «Les fréres selon la chair passent: mais les fréres du kutta 








d'une solennelle promesse 
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la signification profonde et compléte de cette ScEiwers, sa place dans 
Tacte d’initiation et sa véritable valeur sacrée, ou plut6t sacralisante, 
que je Voudrais tenter de préciser en montrant, ou en rappelant 

main droite, pour les Anciens, détient la puissance et exprime 





que 
la volonté. 

que la main droite est celle de engagement, de la Fides. 

que la main droite, étreignant une autre main droite, crée des liens, 
des liens de nature complexe d’ailleurs. 








1) La main droite détient la puissance et exprime la volonté. 


I est bi 
symbole de puissance et de suprématic, En hébreu, c'est le méme 
mot iad qui désigne la main et la puissance. Et dans la Bible les exemples 
bondent qui font allusion & la main de Yahvé touchant l'homme 
pour lui donner 1a force divine: ainsi la main de Yahvé touche la 
avant de Venvoyer précher; Elie sur le mont Carmel 
‘mer un nu 


connu qu'en Orient comme 4 Rome, la main droite est 








bouche de Jérém 





et sent sur lui la main de Dieu, etc, 
nt que la main seule devient le 
et le symbole de Ia présence et de intervention divine, Il est 
le qu'en Syrie les plus grandes divinités du paganisme ont 
cette symbolique de la main. C'est le cas du Jupiter 
héliopolitain représenté sur un autel de Homs (Emése)?* par sa mi 
droite brandissant le foudre, qui n'est d'ailleurs pas son attribut 
habituel (le fouet). En revanche, les Syriens ont trés souvent substitué 
leur dieu supréme du ciel et du monde, Baalshamin une simple main 
brandissant Je foudre : ainsi sur les autels de Karassi, entre Palmyre 
3, et sur le pyrée de Gdém**. Et tandis que la représentation 


voit monter de 
Liidée est si courante au Proche-Or 
signe 
remarq} 














eu recours 








et Emés 








sont solides» (Ginza Dextr. p. 18, 1 10). Sut lex Mandéens, voir ES, Drower, The 
Mandacans of Iraq and Iran. Thet mde and folklore, Oxford, 
1937; Fr, Cumont, The Dura Mithrseum, Mirae Suadies 1, p. 198 
‘Au musée de Damas: H. Seyrig. Inscriptions diverses, Ant. s97., 4S, Syria, XVII, 

199%, p. 236-237, 

® H. Seyrig, Nouveaux monuments palmyréniens des cultes de Bel et de Baalshamin, 
4, Ant, syrs 14, Syria, XIV, 1933, p. 267-269. 

Tid, p. 267, fig. 7, Les textes (gree et araméen) gui datent le monument entre 














187 et 195 apr. J.C, évoquent, au vrai, le dieu anonyme; mais celui-i n'est qu'une forme 
de Baalshamin, dieu supréme, mare des cieux et du monde, etl en a gardé un caractére 
particulier il brandi le foudre, comme les deux autres grands dieux de Asie occidentale 
TTechoud ot Hadad. 
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@’Atargatis par sa main est rare2*, celle de Hadad, son parédre, le 


dieu du tonnerre, est relativement fréquente, C'est pourtant le couple 
divin de Higrapolis qui figure sur un cippe d’Arimé, sur la route 
d’Alep & Membidj?*, sous Ia forme dune main droite ornée d'un 
bracelet et tenant un foudre prés d'une main droite ouverte, la paume 
en avant, flanquée de deux animaux, qui Vencadrent a la maniére 
des idoles syriennes. Mais en général, c'est le dieu Hadad seul, ou 
Baalshamin, qui est évoqué sur les monuments par une main droite, 
seule ou 











aandissant le foudre: ainsi sur un petit autel découvert i 
Europos, 
alte trouvée a Kefr Kelbine, prés de Cyrrhus, 
*, sur un relief de Philadelphie de la Déca- 
pole** et sur une plaque de Palmyre** oti la main divine tient, au 
liew du foudre, trois épis symboliques de la bonne révolte, dont elle 





Khirbet Semrine, au nord de Palmyre, sur un relief de Doura: 





sur une plaque de bas 





sur une stéle de Tell St 





est la dispensatrice 
Par ce dernier document la liaison se fait aisément avec les mains 


votives, trouvées en Syrie 20, 





ins les cultes de Jupiter Dolichenus 
d’Atargatis et de Hadad? et, hors de Syrie, dans le culte du Sabazios 


phrygien, o8 usage parait s'étre implanté sous T'influence sémitique ® 








CF. cependant un cylindre babylonien de ta dynastic d’Hammourabi, of ima 
lune main est dressée sur une base, comme un simulacre offert av culte: ef, G. 
Contenau. Glyptiue syro-b XVI, n° 129; H. Frankfort, Cylinder Seal, p. 179 
H. Seyrig. 1. p. 190; fig. 10, On retrouve en pine époque romaine Ia main divine au 








Shor-E 





sur Jes monies d°Aradus A 





Veffigie d'Elagahs 








urmonté de eet emb 








est Finterprétation de R. du Mesnil du Buisson, Etudes héniciens hériés por 






Ant, sy. 28, Syria, XX, 1939, p. 189, 


Sur tous ces documents, voir H. Seyrig. Hp 
* Bul Mi 
H. Seyrig, Sur une idole hiérapolitaine, Amt, ayr, 40, Syria, XXV1, 1949, p. 33-34 
phi 6 
% Dans le cule de Jupiter Dolichenus, <f. P. Merla, Répertire des inser. ef mon 





1V, 1934, p. 118, fig 








Figures dha cule de Jup. Dol., Paris, 1951, qui distingve Ia main tenant le foudre, 
symbole del puissance cosmique du dieu (n” 152), de a main votive ouverte, signe de la 
Puissance secourable du dieu (m" 41, 105, 168, 217, 284, Ch PL Merl, 





Jupiter Dolichenus, Pais, 1960, p. 177 38 

Sur oss mains de bronze, par ex. celle de Ia Bekaa, qui constituent une série, voir 
R. Dussaud, Nover de mthol p. 117-125; P. Perdrzet, Arch, f.Religionswiss 
XIV, 1911, p. 118-124; H. Seyri Syria, XX, 193, p. 193, fig. 13 









CE, C. Blinkenberg, Darstellungen des Sabacios 
1, 1904, Sur le 
voir H. Seytig. B.CH., LI, 1927, p. 211 


d Denkmiler seines Kaltes, dans 


te de la benedictio latina, outre Binkenberg, 





Arch. Studien, Copenh 
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Contrairement 4 ce qu'on a cru longiemps, il ne s'agit pas li de la 
main de 'adorateur, et done d'un geste d’hommage et de supplication, 
mais de la main ouverte et bénissante de la divinité, done d'un geste 


de protection et de bénédiction. Ici une nuance est introduite: la 








main divine n'est plus seulement symbole et signe de la puissance 
divine; elle dispense cette puissance et ses bienfaits. 
Pr est, 4 ma connais 





reuve du caractére sémitique : en Occident, 
sance, seulement en Afrique, que 
du fronton des stéles puniques, comme substitut de la divinité dont 





a main levée apparait dans le tympan 


lle atteste la présence et dés manifeste- 





¢ la puissance. Elle y 





ment été importée par les Phéniciens. Comme dans le culte de Saba- 
git ici, en Afrique, d'un usage implanté avec 





zios en Phrygie, il s 
Vinfluence sémitique. 
Toute 





ette symbolique, les Juil's ne 





méconnurent pas, comine en 
témoigne Ia synagogue de Doura-Europos**; elle devait passer ensuite 
dans Tart chrétien?*, Déja dans les Livres saints®® les expressions 
‘manus Domini, manus Patris sont fréque 





nent employées pour désigner 
la présence et l'intervention de Dieu. 
ier fa valeur religieuse de la 





Il est une autre maniére de soulig 


main droite comme détentrice de puissance et symbole de la protection 








> ©. Picard, Catal dv Musée Alaa, 8. Coll. pun., 1, Cb 658, 661, 665, 66 
672, 678, 684, 708, 708, 712, 800, $08, 822, $24, $35, $39, 893, par ex. A Byrsi, sur 
1.800 sles, 350 portent la main au some voir M. Hours Miedan, Les représentations 
figurdes su les stds de Carthage, Cahiers de Byrsa 1, 1980, p. 31-34 





Une main descendant du ciel y figure la 





sence de Yahve: C. Keacling, Dur 





Reports, Sixth Season, p. 385, 



































Sans quion puisie alfirmer avec certitude que les Chrétiens Wont hiritée des 
Iuifs putt que des paiens de Syrie. De Fimagerie chrétienne, elle passa dans Mart 
fimpéril du IVs. ef H. Stern, £ rier de 354, p. 150 a. Lioigine juve paralt tout 
de inéme irés probable. Voir H. Leck Arch. Chrdt et Lit, X, 1, o0l, 120 
A parti du 1V*s. la main de Diew apparait sur les fresques représentant surtout soit 
Moise recevant les Tables de la Loi, soit le sacrifice d'Abraham. Sur une brique 
\Corigine aficaine, on peut voir une main le de Dieu accompagnant inscription 
met faa. Au Moyen Age, Timage de la main divine se ginéralise: ef une miniat 

cla main de Dieu transmettant au prophte Isai le message messianiqu 

reproduite dans A. Guillou, Le civilisation byzantine, 1974, ill. n° $8; une autre du 
X's, avec la main de Die temettant 4 Moise les Tables de ta Loi ibid il, 162 
Dans la crypte earolingienne de Téplse Saint-Germain ’Auxerre, sur la fresque de 
Voratoire de s. Etienne. qui repréente la vision divise dy saint, la présence de Dieu est 
symbolise par une main droite sortant des nuées; su-desious de la main, une surface 
Iaissée vide évoque la présence ineffable de Dieu a. 67, fever 1974, p. 26, 
Exemples: Etenim manus Domini erat cam illo (Luc. 1, 66): Et erat: man 


Domini cum ett (Act, Xl, 21); Et mane ecce man super te (Act, XU, 11) 
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que la divinité accorde a ses fidéles, crest de présenter la divinité 
soit levant la main droite, paume ouverte, soit Ia tendant vers les 
adorateurs, Cette présentation, qui n’est pas absente d’Orient*?, triom- 
phe plutdt en Occident, oti 'on est moins indifférent aux apparences 
corporelles. Sa force d’évox 
divinités — & Zeus, A Apollon et & Athéna par exemple — lépiclése 
d'Hyperdexios, c'est-i-dire «protecteur 4 ta dextre étendue»®®. Cette 
attitude est fréquente dans la statuaire, notamment pour les dieux dont 
le caractére providentiel est trés marqué. 

Crest en effet une notion couramment admise a Rome aussi que la 
main droite est celle qui détient la puissance. Analysant les instruments 
de Vesprit humain, Cicéron présente successivement la parole articulée 
abord (De nat, deor., I, $9, 149), et tout de suite apres, Ia main 
(1, 60, 150-1 
la Vie; grice & la main, l'homme peut dans la nature créer une seconde 
nature”. Vin 





jon va jusqu’a faire attribuer & certaines 














) qui rend I’homme capable d'inventer tous les arts de 





le et Ovide vont plus loin et notent qu’elle est porens 
tune force particuliére Iui est attachée, elle est dextera grauis, précise 


2 Ce geste de bénddiction (main droite levée) y ext fort ancien; S, Romzevalle, Al. 








Univ. Saint-Joseph, XX, 1937-38, p. 151-162, en a rassemblé Viconographie & partir de 
la déesse phénico-tgypticnne de Ras-Shamra (XIV'-XIM® sav, J.C); la plus grande 
partie provient de Phénicie (4°00 ls transmission en Afrique: cf. n, 33). A 'époqu 





le retrouve dans Pattitude de lu déewe d'Héliopolis (Atargatis) sur-un 





imédailon de bronze: H. Seyrig, Amt. sy, 95. Syria, XLVI, 1971, p. 367, fig. 6, n°. 

Sur les dicux Hyperdexiot, voir L. Robert, Hellenca, X, 1958, p. 62-6 et AUG, 

P. 295296; XXII, p. S81: Zeus Hyperdesios sur un autel du muse de Stamboul 
7, 2); Zeus (2) et Athena Hs 





Apotton Hyperdexios (Plat, Arai dexiol sur une 








inscription de Thavos (B.C.H., 1984 use de Ia main 








der Griechen und Rimer (Relig. Vers. Voratb., VIL, 199), p. 1-62: Ocob Xeip. 
” cf. Lactanee, De op. De, X 
Mémorables de Xénophon, 1, 4, 11, usage 


Oscident, O. Weinreich, Antike Heilmgswunder, Unters. zum Wunderglauben 








Sue Tutte des mai 





Arist, De part. an. IV. 





10; Galen, De usu port, 1, 3. Dans 
des mains est une des choses qui, avec I st 





droit, la faculé de fare Tamour en 
toute saison et la possesion d'une Ame, marquent la supériorité de homme sur M'animal 

“© Viegle, Aen, VIL, 234; Ovide, Metom. X, 511, Quand Vempereur est représenté 
dats 300 





9 triomphal, ou dans les scénes d'Adventis, ou alt 


vietorieuse, il est fguré avec la main droite levee; sur Ia valeur de ce 





itu, woic R. Brilliant, Gesture and Rank in. Roman 
and Sciences, XIV), New-Haven, 1963, p. 94, 112, 2083s, 


sige de 








Connestieut Acad. of 
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Valerius 1, et comme tele, elle iradie la guérison et le salut *2. 
Pour certains, elle est un signe de apothéose * 
‘On congoit que ce geste de la main droite levée, ou tendue, soit sur- 





tout le fait de divinités particuliérement bienfaitrices et salutaires, telles 
qu’Asklépios par exemple qui, éant apparu a Thessalos, «léve la 
main droite» en signe de protection bienveillante, et le salue*’. La 
dextera finit d’ailleurs par devenir porteuse de toute prospérité : célé- 





brant les vertus de Cérés, Apulée linvoque dans une litanie (Metam. 
VI, 2, 4) per frugiferam twam dexteram istam, «par cette main droite 
qui dispense les fruits de la terre». 

Ainsi, du cété des dieux, en Occident comme en Orient, avec des 
nuances dans lexpression figurée, la main droite apparait done en 
définitive comme lorgane par lequel s'expriment leurs qualités les 
plus es 
Anciens, plus que léternité, c'est la puissance qui différencie la divinité 
de homme — et particuligrement la puissance de protection et de 
bénédiction. Présentée levée devant le fidele ou tendue vers lui, et 


les 





ntielles : la puissance — or, faut-il le rappeler, po 





surtout in droite absorbe, concentre en elle toute 
la signification de l'image; elle prend alors une haute val 


lique; elle est le signe méme de la puissance divine et l'expression 





figurée seule, la m 








symbo- 


d'une volonté secourable, bienfaisante et salutaire. 








41 Val, Flue, IV, 311.Cf. R. Herta, Prééminence de la main droite, Mel. d’Hist des 
Religions, p. 99 ss: G. van der Leeuw, La religion das son essence et ses manifestation, 
Paris, 1970, p. 202. A noter que, dans les optrations magiques, ou se sert de préft 
rence de la main gauche, surtout sl sagt d'epérations plus ou moins atentatoires & 





ordre nature divin ef A. Delite, Herbarms, Louvain, 1938, p. 138, (sur Ia cueilette 
des heres magiques). 

© Phine, NA, XXVIM, 8, Cf. 0, Weiae 41; Behm, Die Handauflegung 
im Urchrstentum, Diss. Erlangen, 1911, p. 102 ss; M. Bloch, Les rois shaumaturges 





a fuudrait citer de nombreux documents: cf: H.P. L'Orange, Sat 














Imperator. Ein Beitrag zur Apotheose (Symb. Osl., XIV, 1935, p. 86-114), qui. 4 propos 
de la main droite levée de Tempereur, parle de geste «magiquen, en relation avec 
Vapothéose. Le sujet est &repren 

“Cf, la Lettre du médecin Thesialox & Claude ou Néron (137, 5): Cat. Cod 






Asrrok Grave, VIM 3, P.1 
1, Lastrologie et ls sciences occultes, 1984, p. 6-S8 et Hermétisme et mystique poten, 


traduction de A.J. Festugiére, Révél, Hermes Trism 








p. 162 et. 83, qui note que c'est Fattitude que donnent parfois & Asklépios sex 





de culte et interpréte ce geste comme celui 





la salutation. Je pense qu'il sagit 





plutét d'un geste de bénédiction: la salutation vient ensuite: Asklépios apparait au 








médecin; le diew léve la main droite © tienbeureux Thesalos», avant de lu 


reévler les rapports entre croissance et d& 





plates, et autre part Fina 
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U1) La main droite est aussi celle de lengagement, 


Se référant aux physiciens (c'est 





dire aux philosophes), Servius 
(Ad Aen., Il, 608) 4 noté que chaque partie du corps a sa divinité 
propre: pour l'oreille c'est Memoria, pour le front c'est Genius, pour 
les genoux c'est Misericordia, pour ta main droite c'est Fides. Bien 
avant lui, Pine dans son Hist. nat, (XI, 251) avait attribué un carac- 
tire religieux aux différentes parties du corps et il avait lui aussi cité 
Fides pour la main droite. C'est done la une idée qui parait admise 
d'associer la main droite a la déesse Fides“. 

Reste  définir aussi exactement que possible cette Fides. Les juris 
tes** en ont naturellement fait une notion juridique, celle de abandon 
du vai 











u entre les mains du vainqueur, la discrétion, au pouvoir 
de qui il s’en remet complétement; de li en droit international le sens 
de I'expression wenire in fidem. En réaction contre cette explication, 
P. Boy: es, fondées sur les 
textes des auteurs anciens et sur les figurations numismatiques, montré 





ncé a, dans plusieurs études complémen 


d'une part que fides recouvrait au début une notion non juridique** 
mais morale, 





sociale, religieuse, d'autre part que, comme tous les 
concepts sociaux fondamentaux, la fides avait été divinisée dés la 
plus haute Antiquité, enfin que Fides est bien, comme avait déja vu 
G. Wissowa, ta divinité du serment. Plus récemment P. Grimal, 
partant d'un rite du culte de Fides, tel quil est attesté a Rome et conn 

ssi par les Tables de Gubbio, & savoir que lors du sacrifice, la 








core 








main droite de Vofficiant était voilée d'une étoffe blanche*”, et considé- 





Cf, aussi Titelive, I 1. 8; 40, 46; $8, 819; Cicéron, Ad Anny 2 22; Isidore 
Orig, XI, 1, 67: ho est Ul apa Tula = « Fidem publica issu sents dedi, i es 
dextran. Tous les textes anciens qui atest étroit» qui existe entre la déesse 





Fides et a main di 
Fides et le serment, Hi 





te ont && réunis par P. Boyance dans une série d 





sd A. Groner, Bruxelles, 1962, 1, p. 329-341; Fi 














Paris, 1962, p. 1338 :L J. Bayer, Bruxelles, 1964, p. 101-113 
Les Romains, peuple de la Fides, Bul Suppl. Lettres d'Humanité). XXWU 
4* sé, 1964, p 419-435. Ces articles sont réuis maintenant dans Et 





romaine, Rome, 19 














** Voir sypra, n. 4, De méme, J. Imbert, De opie au droit: In «Fides 
romaine, dans Droits de Fn et sociologle fur H. Léxy-Brubl, 1959, p. 407 
415: Fides et nexum, dans Std in onore di 1, 1952, p. 350; M. Lemosse 
Liaspect primitif de la fides, dans ore di P 1H, Milan, 1956, 
p 3952 

+ La loi en effet ne prévoit pas de sanction en cas de rupture de Ia fides; 





ne comporte pas de 
© P. Grimal, «F 


sn et le secret, RHR, CLYXXY, 2,191 


p. 141-135, 
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rant que ce rite de la main voilée était tout a fait propre au culte de 


Fides, done répondait & une caractéristique essentielle, a voulu par li 





préciser In nature de cette divinité. Elle ne serait pas a proprement 
parler la déesse des serments. C'est Jupiter, qui au vrai apparait comme 
le dicu garant des serments, sous sa forme «lumineuse» par excellence 
de Dius Fidius. Et de fait, ¢ 
Romains**. Quant & Fides, qui est bien, comme I’a montré P. Boyancé, 








par Jupiter, on I'a yu, que jurent les 


au caur des rapports humains, qui commande aussi bien les relations 
internationales entre vainqueurs et vaincus ou entre alliés que les 
relations publiques entre d entre empet 
tions publiques et privées entre patrons et clients, tuteurs et pupilles, 








gistrats, plus t curs, et les 








hates, parents, etc., Fides, omniprésente 4 Rome, apparait comme un 





complément de Dius Fidius, comme Ia déesse du secret du serment 
«Jupiter», écrit P. Grimal, «protecteur des serments, prot 
existe, Fides, la secréte, protége & Vavance ce qui n'existait pas, mais 





© ce qui 


un jour se réclamerait delle», 





On voit objection. S'il y a bien un rapport A établir entre Fides 
etle s 





lerite de la main droite voilée n’a pas que cette signification. 


Que le secret joue un rdle dans les relations internationales, soit! On 
quel secret interviendrait dans le patronat, dans la tutdle, 
dans Vhospitalité. Quand Tite-Live décrit le rite de Fides publica a 
Rome, voici ce qu'il dit (I, 21, 4): «(Numa) institua aussi un 
solennelle de Fides; il ordonna que les flam 
ce sanctui 
enveloppé 
(tutandam) et que son siége est co 








fete 








nes seraient portés 





re sur un char biché et qu’ils offriraient le sacrifice la main 








jusqu’aux doigts, indiquant ainsi que Fides doit étre 
sacré dans la main droite également 





(sedemque eius etiam in dexteris sacratam esse)». La Fides doit ére 
ardée». Certes, Servius précise (Ad Aen. XI, 101) que Fides doit 
doit demeurer «secréte». Silius Malicus (IL 





tre «ouverte et voilée 
481) dit & peu prés la méme chose, et Apulée (Meram., Ill, 26, 6) 
parle des secreta numina de Fides. Faut-il pour auta 
avec P. Grimal que «l'efficace de Fides ne peut s'accomplir que dans 
le secret, dans 'ombre»? C'est vrai dans certains cas. Mais il y a, 





en conclure 











Voir supra, n. 13 ot 14, Cf. de méme le serment & Domitien contenu dans la 
Lex Salpensis, XXVI (CAL. U, 1963 = Dessau, 11LS., 6088 = F. Girard et F. Senn, 
Testes de droit romain, Paris, 6*&4., 1937, p. 10-111) et dans la Lex Malacitana, LIX 
(CLL, 1964 = LLS., 6089 = Girard-Senn, p. 115, qui invoque Jupiter, le divin 
Auguste, le divin Cl 

dicux Pénates. La formule de serment rapportée par Aulu-Gelle, N.A., L, 21, ninvoque 
que Jupiter. 


de, le divin Vespasien, 





vin Titus, le Gnas de Domitien et les 
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je crois, une autre raison 
‘commande le méme rite aux Vestales, aux Quindecemuiri sacris faciun- 
dis et aux prétres d'lsis par exemple*®: A savoir une exigence de 
pureté absolue et de respect profond pour la puissance divine. C'est 
tout cela qui doit &tre « c la Fides 
qui siége dans la main droite, pour que soit garantie son efficacité 
Dé lors, si l'on préte attention (a) au fait que tout en étant étroite. 





au rite des mains voilées, la méme qui 


dé», «protégé» (tutandam) av 





ment associée a Jupiter, Dius Fidius, dieu des serments, Fides ne saurait 





étre confondue avec lui; leurs temples étaient ailleurs, non confondus, 
ju ron (De off., Ill, 104) des affinités 
existant entre les deux divinités; (b) & certaines formules comme 





posés, en raison, note Ci 





ccelle-ci : Quod ego per hanc te dextram oro et genium tuum, per tuam 
fidem ... te obtestor (Térence, Andr., v. 289) qui juxtapose le serm 





per fidem et le serment per geniuun et a elle seule démontre Vexistence 
d'un lien de dépendance entre le serment et la fides; mais non leur 
identité; (¢) 4 Vévolution propre de la notion de fides et de sa signif 
tion qui de socia 








le et religicuse est devenue morale et juridique, Fides 
nce (ou loyauté) 
*° que la 
fides intervenait toujours comme rapport d'inégalité, entre patrons et 


Prenant aprés sa laicisation le double sens de confi 





et d’abandon; (d) a ta consta 





ation faite & plusieurs reprises 


clients, entre vainqueurs et vaincus et, on le verra, entre divinités de 
rang inégal ou entre dieux et hommes, alors on se demandera si 
Fides n'est pas en définitive la déesse de engagement. De engagement, 
qui dans certains cas aboutit, culmine au serment, dont Jupiter est 





le garant supréme, qui dans d'autres cas, crée simplement un lien 
strict entre les étres qui ont conclu. 





Ill) Dés lors la dextrarwn iunctio devient le geste qui nowe des puissances, 


qui crée un lien, qui témoigne de Vengagement 


est un des grands mérites des recherches de P, Boyancé, auxquelles 
il a déja été fait allusion, que d'avoir mis en valeur la relation entre 
les mains droites entrelactes et T'idée de fides. Sans vouloir reprendre 
ici tous les textes qui associent la dextrarum iunctio & la fides, il 
convient de citer au moins Tite-Live, quand il évoque avec précision 





© Infra, p. 300, 0. 7. 


Notamment par P. Boyanct, p 
pond la pietas du clens, ef. R 






26 et M. Lemosse, 11. Sur la 
Fides, dans Hermes, 64 
(cepris dans Vom Geist des Rimertums, 1938, p. 2538) 





patrons, 
p 151-182 
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le geste qui accompagne normalement engagement qui marque la 
conclusion des traités, qui scelle 'accord (XXII, 9, 3): dextrae dextras 
iungentes fidem obstrinximus, «en joignant la main droite a la main 
ement d’accord. 
Et la méme valeur est indiquée par Cicéron (Phil., XI, 5): «les mains 
droites ont coutume d’étre les témoins de la fides» ®* 
comprendra «les témoins de l'engagement 





droite nous avons noué la fides», Cest-i-dire len 





La encore on 


Ainsi V'étreinte de deux mains droites, qu’évoquent tant de textes 
cet que représentent tant de revers monétaires*™, doit-elle étre comprise 
dans tous les cas comme le signe, le témoignage d'un engagement 
vole 





taire et réciproque. Mieux, elle erée le lien. Varron ne_précise- 





il pas que sont associés (consortes) ceux qui se sont liés par Ie serre: 
ment de mains (manun asserere)**? Seule varie la nature de cet engage- 
ment, de ce lien: 


Sans prétendre 








Epuiser le sujet, on distinguera seulement a titre 
dexemples 

engagement d’accord résultant d'un traité entre vainqueurs et 
vaincus (cf. ci-dessus, daprés Tite-Live, XXII, 9, 3) 
ance et de concorde, qui peut résulter d'un 
traité, scelle le plus souvent une réconciliation ou un pacte de nature 
politique. A ce titre, les mai 
Je nom de Dextrae Augusiae, comme le prouve une inscription récem- 
‘ment publiée, provenant d°Aziz ben Tellis, V'antique Idicra, chef-lieu 
des Suburbures en Numidie*?. Ces mi 











3 droites finirent par étre divinisé 





sous 








ns droites jointes des empereurs 
Septime Sévére, Caracalla et Géta et de l'impératrice Iulia Domna, 
célébrées comme des divinités qui protégent l'union, la concorde de 
Ja domus diuina, s‘inscrivent au terme d'une évolution qui commence 


avec les monnaies et les reliefS qui unissent par une dextrarum iunctio 


+1 Autres temoignages réunis par P. Boyance, p. 112 et 124. A titre d'exemple, particu 
Wi 
{A propos de la sensibilté de Properce, J.P. Boucher, Eres sur Properce, Paris, 1965, 


ment révélateur, Ovi, Her. I, 3 = Ira, fide 








rommissague dextera dextrae 





1. $9 5, 985s. a note que Fides ne fait pus partie des thémes de la propagande officielle 
sous Auguste, parce que, selon lui, c'est une notion typiquement républicaine. I y a 
sans doute d'autres raisons; la question est revoir. 





"60 Deux mains droites qui sétreignent, ou deus pi 
onnaie det (Elche) avec I legende 
Tuncto; ef, M. Tarradell, Arte romaxo en Expats, Barcelone, 1969, p. 218, ig. 180, 
De Ll, VI, 64. Méme formule (manum adierer) dans la Table de Bantia. 


58 Cf. H.G. Pfaum, Ree. Constantine, 1969-1971, p. 67 ss. = 4.E, 1972, 09. 





jonnages qui se serreat la main 





droite au-dessus d'un autel: par ex. sur une 
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le peuple et le sénat, les triumvirs en 40, le sénat et lempereur, ou 
des empereurs co-régents**, 

engagement d'accueil, Chospitalité, gage d’amitié : qu’il s'agisse 
de Latinus accueillant Enée fugitif et suppliant*?, ou de l'accord passé 
entre Marseille (ou T'un de ses comptoirs) et la peuplade alpestre des 
Velaunii, accord que concrétise « 










n signe de recon: 
Bo2ov) une main droite de bronze inscrite** 
Vaccord d’allégeance et d'hommage : c'est la valeur qui s’attache 





issance» (op. 





4 la dextrarum iunctio dans la cérémonie de Vaffranchissement qui 
un patron et de I'esclave un affranchi-client®”. C'est 












™ Exemples dans P. Veyne, M.EF-R, 73, 1961, p. 268, En 48, Yannée méme de la 





t de César, le symbole des mains jointes apparalt sur les monnaics. romaines 





































E, Babelon, Monnaies consuleires. 1p. 134, en. 17. Le théme devient (ts fraquent 
A partir de la paix de Brindes: ef A AVki, Der neue Weltherrscher der verter 
Eklogs, Hermes, LXV . 372. Empereurs co-régents; ef, Mattingly-Sydenham, 





RUC, passim 
* TiteLive, 1, 1, 8: dextra data fidem futurae amiciae sonxisse. CF. aussi Cictron, 
Pro reg. Deion, 8 





Actuellement au Cabinet des Méaills, a° 3884: E, Babelon et A. Blanchet, 
Cot. des bronzer de la Bib. nat, Patis, 1895, p. 465, 1065; F. Benoit, Rev, Er. 


22, 1956, p 











les Galois (cf: les Lingons envoyant, en 6%, une délégation aux Ikgions thénanes dc 
Mayence : misera Lingonum vetere instiuto dona lepionbus extra, 
dnsigne, Tate, Hist. 1, $4 1), voit A. Piganiol, Fides et mains de bronze (Denvae 





Gie., Ad Att, Vil, 1}, dans Droits de (At et socil. jurid, Mél. H, Lévy-Brull 
9p. ATL-ATS, La 
Vela 





de bronze du Cab. des Méd. porte sur $4 paume une 
jignes : EYMBOAON |TPOE|OYEAAYNIOYS, Sur te 
voir G. Barrwol, Lex peup 
avee pl. VI fig. 1-2 (main de b 
Voir L. Harmand, 1 












du Sud-Est de la Gaule, Paris, 1969, 

















Puisanee, si qualité homme libre, Vesclave devenu affranchi sengageant dans ta 
cliente de son patron. C'est cete seéne qu'on reconnaissait sur un relief du musée de 
Marigmont (Van de Walle, P. Levéque, M. Renard, G. Faider-Feytmans, Les ant égypt 
srecques, éirusques, rom, et gallorom, du Musée de Meriémont, Bruxelles, 1952, p. 138, 
Dl. 49) interprété comme une image de manomisio per uindiciam, G. Ville, Le relief 





R14 (26) du musée de Maritmont ne figure pas un affranchissement par la vindite, 





une seéne de cirque, Lavomus, XXII, 1, 1963, 1430 pense pl 











dds desutores &épard du magistrat qui lesa engagts, avant la course. Notons que dans 
le décor du collet de Londres, dans le mithracum (LM.C. Toynbee, A. sifer 
casket ard staner from the Walbrook Mithracim in the City of Landon, Leiden, 1963, 
pl. VID), dew hom ichent la main droite. L. Foue 











. Nemesis, le griffon et 





LA AES 





QEIE DANS LES MYSTERES DE MITHRA 





aussi le sens qu'il faut, 4 mon avis, donner a la dextrarum iunctio de 

Néron et de Tiridate, 1 

d’Arménie prosterné*®. 
De méme on a eu raison d'identifier comme un 








mpereur relevant de la main droite le roi 


ste dvhommage, 





symbolisant l'allégeance de la ville au pouvoir impérial, la dextrarum 
functio qui sur des monnaies et des relief unit une femme (= a ville) 


& Tempereur trdnant*, Au début de cette étude a déjd &é évoqué 


le relief de Sabratha od la SeEiwoc de la Tyché de de 











dea Roma a é&é justement 
fides (c' 
protectrice et pour 





xprétée comme le «symbole de la 
‘dire selon nous de leng 
isi dire patronne, et Sabratha, sa protégée et 





gement) qui unit Rome, cité 








cliente» 





Vengagement scellé par un serment, C'est par exemple celui 
qu’évoquent les nombreuses monnaies impériales qui, avec la | 
FIDES EXERCITVVM ou FIDES LEGIONVM, présentent une dex 


trarum iunctio de Vempereur et d’un soldat comme geste rituel du 





sacramentum militaire 

On s'est parfois étonné de la présence sur les monnaies de Fides 
d'un caducée et d'épis de ble, qui 
aturel que de vouloir rappeler — cest 





yecompagnent les deux droites 





entrelacées. Quoi de plus 
un théme courant de la props 





inde romaine*? — que l'abondance, 






































les Jeux de Mamphithédtre, MéL W. Sexton, 1974, p. 1874195, y_ voit (p. 198) «les 
préliminaires d'un engagement entee les gladiateurss: il rejette lout rapport entre ce 
coffet et le mithraeum et verve Fobjet au dossier de Némésis 

* Exemples sur des monnaies impériales grecques, sur un cippe de Nescania, en 
Bétique, ete. réunis par P. Vee, MEER. 73, 1961, p. 236 $8. Sur la c 
épte de Tibéren (J. Gage, La Vicoria August auspices de Tibére, RA. 32 
1930, p. 1: L. Polacco, 1! volt di Tiberi, Padove, 1983, p. 170 et pl. 43), 08 on voit 
Tibére, dans une demi-nudite jovienne, swis sur un tine et couronné par la Vietoire 
tun jeune guerrier (Germanicus?) debout, devant Je Bn, serre la main du prince en 
geste dthommage 

Voir G, Guidi, It teatro romano di Sabeatha, Africa Haliana, 3, 1930, p. 35. 

ini, La scena del teatro di Subrasha, Bull Corn. di Roma, 71, 1943-88, p. 24 





iy p 248 
Mattingly-Sydenham, R/.C:, I, p. 420, n° 468 a par ex.; IV, p. 718, n° 160; 
pl 94, 5; voie P. Boyansé, p13 





Voir P. Boyanct, p. 128 ss. CF. les monnaies imps 








imptrial, <£ P.G. Hamberg. Studies in Re 
Fides publica porte le 


ct Fides dans le monnayay 
An, C ve, 1945, p. 18-31. Sur les monnaics impéi 


plus souvent d'une main une corbeile de fruits et 4 














une gerbe dépis 





elle porte aussi un caducte 
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la prospérité et le bonheur matériel sont les fruits de la Concorde 
et de la Paix, qu'apporte et garantit précisément Fides? N’est-ce pas 
déja ce que veulent dire les auteurs anciens, qui qualifient la main 


droite, siege de Fides, de felix dextera, de salutaris, de salutis humanae 
pignus®?? 

Que conclure de tout cela? 

a) Que la main droite, parce quielle est la fois celle de la puis- 
sance et celle de engagement, est du méme coup celle qui, par la 
Beinn, 





noue entre les hommes des liens de toutes sortes, de nature 
juridique et morale certes 





mais d’essence religicuse, des liens qui 
sgénéralement impliquent une protection volo 
Une soumission volontaire et loyale de l'autre, De toute fagon se trouve 
impliquée 'exigence de confiance mutuele 

b) Que la 8c 
engagent les hommes et eréent entre eux de tels liens, apparait comme 
tune source de bonheur et de salut. 





aire et loyale d'un c6té, 











inoic, étreinte de deux mains droites, puissantes, qui 


‘On congoit que, tra 





sposée dans le domaine religieux, dans les 
rapports entre les dieux d'une part, ou si l'on veut dans la mythologie, 
entre les hommes et les dieux dautre part, c’est-a-dire dans la religion, 


la deSt@org ait eu une importance d'autant plus grande, une significa- 





tion, une valeur et une portée d'autant plus haute: 





IV) La dextrarum iunctio dans les cultes orientaux, et en particulier 
dans le Mithraisme 


On a rappelé et souligné tout 4 Vheure importance du serment 
dans les reli 





ions a mystéres, notamment dans les cultes alexandrins 
cet dans les mystéres de Sabazios. Il est plus difficile de préciser comment 
se prétait ce serment. La dextrarum junctio intervenait-elle? On ne peut 
le dire. En revanche, il est sir — parce que les monuments le 
montrent — qu'elle intervenait dans les cultes orientaux ii deux nive 
et avec une double valeur. 

D'abord comme signe de lal nicux de engagement. C'est, 
semble-til, cette signification qui se laisse percevoir sur Ia stéle 








ce, OU 











» Felix dextera, ill qua nihil est  orbe mai 
Studion 2u Martial, \928, p. 145 ss). Venerable Fie 
salut humane pégnas,ostemat (Val. Max. VI. 6). Solus 


Martial, IV, 30; ef 0. Weinreich, 






1m porrigo dextram (Apulée, 
Metam., XI, 25) Cf aussi Citron, Past red. in sen. 24; Verr, V, 1S 
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dieux palmyréniens trouvée a Rome®*, Dans un cadre architectural 
en forme de temple, deux dieux se serrent la main droite: il s'agit, 
4 droite, d'Aglibol, le dieu lunaire au croissant posé derriére les €paules, 
re romain; & gauche, de Malakbel, un dieu 
de la fertlité et de la fécondité, en costume palmyrénien. Cette dexira 
rum iunctio, sceliée devant le cyprés sacré, a sans aucun doute une 














vétu d'un uniforme mil 





faleur sacrée essentielle, puisqu’on la retrouve ailleurs, D'abord a 
Pa 
calcaire, illustrées de reliefs, qui portaient le plafond du péristyle, 
devant 
sur la piste caravaniére qui conduit d’Apamée & Palmyre' 
ra trés justement observé H. Seyrig*?, «cette attitude était trés pro- 
bablement celle des idoles dressées dans le centre du culte, dans le 
temple» méme des dicux qu’évoque le cadre architectural des monu- 
ments a reliefs, H. Seyrig e de mains 
des dieux, qu'il présente simplement comme parédres. Toutefois le 
lakbel oriente vers 
jon. D'abord dieu de la végétation qui favorise 'abondance 
multiplication des troupeaux, il est en méme temps, 
comme il est courant chez les dicux syriens, dieu qui renait chaque 
ut, qui promet a ses fidéles, aprés leur 
a. Crest ce que suggérent 
n du Capitole, 
qui représentent les phases de la course du soleil, symbolisant la 
croissance, l'apogée, le déclin et la renaissance du dieu et offrent 
ainsi aux mystes l'image de leur salut. Si par dela cette interprétation 
mystique proposée par Fr. Cumont®, l'on retient d'autre part que 
c'est précisément le dieu Malakbel que les Palmyréniens assimilérent 
au Soleil, autre dieu naissant, mourant et renaissant, dés le II" s, 
sans doute, au III* s, sdrement, c'est-i-dire a 'époque of le syncrétisme 
solaire commence a s‘imposer, on est tout naturellement amené a 








myre méme, dans le te 





ple de Bél, sur une des deux poutres de 





cella du temple**. Ensuite dans un petit sanctuaire rustique, 





Comme 





s'est pas attardé sur la poig 








commentaire qu'il donne sur la nature du dieu Ma 
Vexpli 
des récoltes et 











année et done un dieu du 








mort, la re-naissance et le bonheur dans l'au-di 





les reliefs qui ornent les quatre Faces de Mautel palmyréni 











+ Aw musée du Capitole; ef: W. Helbig, Fer durch die 6ffentlch 
lasiticher Altertimer in Rom, 4°, 1963, o* 988; Fr. Cumont, Rel. or 
rom., 4 64., 1929, pl. IX, 2; Fouilles de Doura-Europos, p. 104 ss.; H. Seyrig. Syria, 
1937, pl. XXXL 

J, Starcky, Palmyre. Guide archéolopique, Beyrouth, 1941, p. 19-20 et fig. 12; H. 
Seyrig, Syria, 1934, p, 172-186 

‘© D, Schlumberger, Arch. Anz, 1935, p- 618, fig. 13; H. Seyrig, Syria, 1937, p. 98 ss 

© Syria, 1934, p. 1 

© Dans Syria, IX, 1928, p. 106 s 


sen Sammlungen 





ans le popansime 
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deux conclusions. La premiére, c 





st _que les deux dieux sont non 
seulement parédres, mais qu’ils sont unis entre eux par un lien particu- 
ligrement étroit. La seconde, c'est que ce lien entre un dieu en costume 





Imyrénien (Malakbel) et un dicu en uniforme romain (Aglibol), 
comme le sont d'ailleurs les deux autres membres de la triade de 
Palmyre (Bél et Yarhibol), ne peut étre un lien de caractére politique 
unissant Palmyréniens et Romains, puisqu’on sait que les quatre dieux 
appartiennent au panthéon palmyrénien et que Ia tenue militain 
romaine désigne simplement des dieux protecteurs de la paix dans le 
desert"; ils 








git bien plutét d'un engagement, d'un pacte entre le 
guerrier, représentant de la grande triade palmyréni 
dieu lumineux, so 





et le 








e, de la re-naissance et du salut 


Nrest-ce pas le méme rapport qui se no 








dans la defi@mg de 
Mithra et de Sol, Mithra, le dieu tauroctone, qui vainct les forces du 





‘mal, et Sol qui apporte Ia. re-nais 





nce et Je salut? C'est pourquoi a 
la définition de scéne de la Réconciliation, je préférerais celle de scéne 
de l’Alliance ou de I'Engagement ou du Pacte 


La dextrarum junctio intervient & un a 








tre niveau, comme ge 
introduction et signe d'accueil. Cette valeur, la SeEiacrg la possédait 
déja dans le mythe dionysiaque, Un autel funéraire, d’époque impériale 


ment au musée du Vatican)”*, consacré a des membres dune 











famille d'affranchis des Claudii et daté au plus tard de Tépoqu 
flavienne, le montre clairement. D'aprés la description qu’en a faite 
A. Bruhl ”*, «Dionysos accompagné de la panthére et tenant le thyrs, 

main droite a une femme qui porte aussi un thyrse 
on reconna 











n qui 
Ariane; les deux personages paraissent des enfants». 
Et lauteur de se demander : « Cette poignée de mains représente-t-elle 
Tunion par la dextrarum iunctio, V'adieu ou la rencontre dans le monde 


céleste?». A, Bruhl fait li allusion & explication de H. Speier dans 





la réédition du Guide de W. Helbig: «Wie ein rémisches Ehepaar 
Diese Uebertriigung 
us dass die Eheschliessung eines Paares mit der 
bacchischen Mystenweihung zusammenfalten kannte (?), woftir der 
Fries der Mysterienvilla bei Pompeji das grossartigste Zeugnis ist 
Bacchus und Ariadne treten hier als géttliche Vorbilder fiir die mensch- 


sind sie durch die dextrarum iunctio verbunde 





cerklirt sich di 











** Comme I'a montré récemment H. Seyrig, Les 
Syrie, Amt syr. 8, Syria, XLVI, I 
* Museo Pio Clement 


sax armés et les Arabes en 








0, slle des Muses: cf. W. Helbig, 
78 A. Bruhl, Liber pater, Pris, 1953, p 





mr. eit, p63, 0°81 
322; exellent reproduction pl. XVI 
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liche Pa + qui parais 
sent successives et font supposer un remploi (Helbig, p. 64): dans 
les deux cas il s‘agit d’ailleurs d'affranchis des Claudii. Mais dans 
tun des cas, Ia dédicace est faite par deux époux pour eux-mé 
pour leurs fils et Jes leurs; autre est faite au bénéfice d'un enfant 
par ses parents, L 
cn relation avec I'idée de la dextrarum iunctio. Toutefois, dans deux 


re auf». En fait, Yautel comporte deux dédicace 














dédicace «pour eux-mémes» est mise par H. Speier 





P. Boyancé” a proposé de reconnaitre, au lieu de 





Dionysos et Ariane, Dionysos et Sémél 
dédicants, c'est la mére qui est nommée la premiére, avec le cognomen 
trés dionysiaque de Nebris. «Quant & la dextrarum iunctio, on sait 
observe P. Boyancé”*, qu'elle n'est nullement réservée aux époux. A 
Rome également elle apparait, sur les monnaies par exemple, en 





en notant que des 











liaison avec les notions de fides et de concordia, pour toutes les 
personnes d'une famille (parents et enfants, fréres), et non pas seule 
ment pour les époux ...»» Pour moi, il faut aller plus loin, Il existe en 





effet un mythe, rapporté par un 
(UI, 1), qui 
ramenant de l'Achéron sa mére Sémélé, qui y avait &é précipitée 
par la foudre de Zeus. Dionysos co Cette 


e normale de Vanodas. Et la dextrarum 





épigramme de l'Anthologie Palatine 





it connaitre un relief’ de Cyzique représentant Dionysos 





duit alors sa mére au ci 








apothéose céleste est la fon 
junctio de Dionysos et de Sémélé me parait done, sur la stéle funéraire 
du musée du Vatican, évoquer en réalité introduction dans T'au-dela 
bienheureux, promise aux mystes, comme suite normale de leur 
engagement "4 

C'est la méme signification qui s‘attache A la dextrarwm iunctio 
représent 
Von voit 1a défunte Vibia introduite par son ubon ange» (angelus 





sur la célébre fresque des catacombes de Prétextat”®, of 





bonus) dans le paradis des mystes de S 





bazios, oit elle participe ensuite 


» P. Boyancé, Le disque de Brindisi et V'apothiose de Sémélé, REA. 44, 1942, 
et surtout Dionysos et Séméle, Rendic. Pont. Accad. d'Arch., XXXVI, 1965-66, p. 100 
1 





* P. Boyancé, La main de Fides, Hommoges & J. Bayet, p. 111s, 
* Yavaiteil dextraram pect dans les ceremonies dionysiaques initiation 
(On ne le sat, mais c'est tes ps 





rite de 





bable, si 'on se rappelle la formule du s.¢. de Bacchana- 
d dedi vett (supra, p 
* Garrueci, dans Mél, d'Arch, de Cabier et Martin, IV, Paris, 1884, p. 1 ss 
Wilpert, Piture delle Catacombe, Il, pl. 132-133; H. Haas, Bildeatlas zur Religions 
sgeschichte, Die Relgiomen in der Umwelt tums, Leipzig, 1926, 2" 1665 
Fr. Cumont, Rel. or. dans le pag. rom. 4 é 


Hibs : newe qulsquam fider inter 
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au banquet des bienheureux. Cest bien le méme geste qui évoque ici 
M'Iinductio Vibies, puisqu’ici par chance le livre d'images est accompagné 
de légendes explicatives. L’interprétation n'est done pas, dans ce cas 
précis, sujette a il parmi 
les élus de autre: il est clair que 'on peut conclure, par transposition 
normale du mythe dans le rituel, & usage de la GcSi@mc dans ta 
liturgie dionysiaque et dans la liturgie sabaziaque”’. Or, c'est toujours 
le méme geste, porteur de la méme signification, que l'on trouve dans 
le mythe et dans la liturgie mithriaques 

Quand Mithra prend place 
qui unit les deux dieux évoqi 
céleste, l'apothéose qui sera conclue par le banquet sacré 
temps, elle préfigure l'accueil du myste. Elle est en quelque sorte 
Varchétype de la dextrarum iunctio par laquelle le Pater, une fois 
Vinitiation accomplie et le serment regu, accueille le nouvel initié et 





aution. Apothéose céleste d'un cbté, ac 











ans le char de Sol, la dextrarum iunctio 





e directement I'accueil dans le monde 








in méme 


Vintroduit dans la communauté des 





ystes. Il est vraisemblable qu'une 





fois «introduit», le nouveau myste serrait Ia main de chacun de ses 





«co-mystes», D’ot le double sens qu’d mon avis posséde le mot 
syndexi, dérivé d'un acte liturgique double”: & la fois «ceux que 
la Pére a initiés par une poignée de 
sont unis entre eux par une poignée de mains fraternelle». 





et «ceux qui se 


La ScSioeng, union de deux mains droites qui détiennent la puis 
sance et expriment la volonté, d'une part scelle eng: t dei 
centre les mystes un 


ti par le serment, et d'autre part 





mi 





du myste avec la divinité, crée avec le dieu ¢ 





lien fraternel et indissoluble, gara 





constitue en fin de compte un gage assuré de salut, La dextrarum 


Le méme geste est entrevu dans le ritue Vnitiation isiaque, quand, par deux fos, 
aprés imposition des mains par le grand-prétre, celui<i, de sa main droite, conduit 





Lucius d'abord de sa demeure jusgu’i ta pore du sanctuare (la valeur de 





<f'sintroduction par Timposition des mains est nettement précise : «Quo dee multino 
minis duis imperis per ‘as mea 





mame plssimis sacrerian arcans insinuerls, dit le 
Metam.,X1, 2 
ns, le jour méme de Vinitiation, dans Ia partie 


rite, Et ecta dextera senex 





mists uci me, Ap 





6) pis plus 
tard, apes les ebstinences et les purifi 





ta pls se 
sacral penetralia, Apulée, X1, 23, 4). 


Dans les cérémonies cultulisisiagues, ls mains des prétres sont toujours voilées 


e. ta plus reculée du sanctuaire (arepia 





nu sacerdor deduct ad ipsius 





ext un trait caractérstique del 

Herculanum, le bas-relil 

leurs mains recouveries par leur manteau souci de pureté? valeur particuligrement 
It. Mem. Acad. Arch, Ml, 1923, p. 94 58. 

CC. Fr. Cumont, The Dura Mithracum, Mithraic Stadies, 1, 1975, p. 196 5. 


pie: cf. Porphyre, De abst, IV, 6, 8; In fresque 





‘du Vatican: toujours les prétres portent les symboles dans 
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iunetio est certainement le geste rituel qui a valeur de serment, com- 
plétant un double engagement : (a) un engagement volontaire et définitif 
au silence, garant du secret de la révélation; (b) un engagement réci 
proque et confiant de fidélité au contrat, ou plutét au pacte san 
tionné par Ia foi jurée. Mithra étant le symbole et le garant de la 
, se met de 
son plein gré sous sa coupe et devient son défenscur; il entre dans 
la «milice» du dieu. Cest bien le sens quill faut donner au fragment 





justice”, par la Begimors le myste se soumet cette justice, 








* Le Mitra védique est défini comme cami par contrat par P. Thieme, Der 
Fremding im Rigveda, Leipzig, 1938, p, 134 8, et The concept of Mitra in Aryan bei 
Mihraie Suudies, , 1975, p. 21-39. Pour sa part, J. Gonda, The vedic God Mira, 
Leiden, 1972 et Mitra in India, Mishra Studies, 

les vues de G. Dumézil dans Miro-Varana, Paris, 1948) met le dieu Mitra en relation 
avec fs notions dalliance et de bicavellance active. Dans un article récent (que je 
al pu consulter qu'aprés coup), J. Gonda, The significance of the right hand and the 
right side in Vedic Ritual, Religion, 2, 1972, p. 122 

sur la main droite, qui y est présentée comme signe de puissance (et en particulier de 








5, p. 40-52 (qui critique durement 





rassemblé tous les textes védiques 


puissance virile) aussi comme faste et signe de chance, enfin comme symbole de bénbdic 
tion et d’allgeance. On sait que sur le ctldbees sculptures de Nimrud Dagh, Mithra 
est Figure serrant la main du roi Antiochus de Commagéne : K. Humann et ©. Puchstein, 
Reisen in Kleinasen und Nordsyrien, Beli, 1990, pl. XXXVI, 2 
Mon, myst. Mithra I, p. 188, fig. 10; Rel. o. pag. rom. p. 133, fig. 9; en dernier lieu 
(avec bibliographic), Th. Goell, Apollo-Mithra, a tutelary deity of Antiochus 1 of 
Commagene at his Hierothesion in Southeastern Turkey (communication 








Congr 





Intern. Mithra, Teheran, 1975). De méme.& Arsameia sur le Nymphaios sont représent 
gine avec Apolto 
masdés, Tyché-Héra : voir F.K. Déener et Th 


des dexibvis de Mithridate | Kallinikos et "Antiochus de Corn 
Mithra, Héraklés-Aniagnés, Zeus Ox 

Goel, Arsameia am Nymphaios. Die Ausgrabungen im Hierothesion des Mithridates 
Kalinikos von 1953-1936 (Istanb, Forsch., Bd, 23), 1963. Le relief de Ia dexiisis est 
publié par J.H. Young, qui interprite (p. 224) les dexidseir comme des « Empfangs 
stenen; de méme O. Puchstein, dans Humann-Puchstein, ov. cit, p. 339 sh; et H. 








Diserie, Der Konigskult des Antiochos vom Kammagene im Lichte neuer Inschftenkunde 





Gottingen, 1964. On considére done en gtnéral qu'l sagt d's Empfangsszenen dans 
lesquelles fe dieu regoit le roi. Réverment H. Waldmann, Die kommagenischen Kultere 
Formen unter Konig Mithrodates 1 Kalinihox und seinem Sohne Antiochos 1 (Et. eth. vol 
34), Leiden, 197 

apothéose (le diew recevant le toi, i ne sagissa 
de tnd 

miérite d’8tre revue, Un autre relief de dexiéss a & retcouve dans Varriére-pays de 


p. 197-202, siest demande, si au lew dune dexidss, signe dune 
pas plutdt d'une 
nit du roi, traitant d"égal & gal avec les dieux etic les salu 








iis, expression 





La question 





Besni,en check p. ref. Commagéne toujours, 4 Sofraz K8y ef. J. Wagner, Antike Welt, 
1975," Sur le concept de pacte et son importance, voir F. Cumont, The Dura 
Mithraeum, p. 158 et P. Thieme, LL, p. 21 ss. Sur la valeur religieuse de engagement, 
fcte contractuel, qu'on ne peut rédure «A wn sordie do ut der», mais qui est fondé 
cessentclement sur la Fidditéet la confiance, on lira la belle page de A.F. Festupitre, 








nudes de rel. grecqe et hellénistique, Pa 
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de rituel d’initiation contenu dans le papyrus de Florence et étudié 


ily a prés d'un demi-siécle par Fr. Cumont®. On y constate 
1*) que dans l'acte d’initiation, le serment était essentiel et primordial; 
tout de suite apres une invocation au dieu, sous une forme dont le 


caractére dualiste a été relevé, vient la formule du sacramentum d’enj 








gement : «Je jure [en sinoére bonne foi] de conserver [parmi les secrets] 
Jes mystéres qui m’auront été transmis ... Fidéle a mon serment, 
[que je m’en trouve bien, mais} parjure, le contraire, [si je révale 
rien de tout ceci+; 2") qu'immédiatement aprés le serment mystique, 
Vient un acte liturgiq 

matériel : c'est le tatouage sacré, la marque indélébile apposée précisé- 
fi l'aide daiguilles} acérées, poursuit 
a sur ses mains deux} sceaux (appayeidec) [de 
fagon a] marquer le myste a jamais»; 3%) qu'enfin, le serment prété 
et engi 
des mystéres : « [ensuite] 





qui en constitue en quelque sorte le signe 


ment sur les mains du myste: « 





le texte, [on graves 





ment scellé dans sa chair, le myste regoit la doctrine secréte 





myste le Pére dira [les discours sacrés]». 
gement prété 
par une dextrarum iunctio du Pater et du candidat & lini 


Aprés ces trois scénes liturgiques, le sacramentum d’eng: 








tatouage sacré imprimé sur Jes mains du myste et la révélation de la 





doctrine secréte, le rituel comportait certainement une deuxiéme dextra 
rum junetio, Sintroduction celle 





i, par laquelle le Pater conduisait le 





nouvel initié parmi ses «trés chers fréres», Désormais celui 
des ouvpiorar (co-initiés) dont parle le papyrus de 
Florence, ou des cuvééétot, que nomment les graffiti de Doura 


i faisait 





réellement part 





Europos et sous la 
du Palais de la Cha 
assurés du salut s'ils restaient fidéles 4 leur engagement, ces syndexi 
pou 

se réunir dans leur crypte-sanctuaire pour leurs priéres et leurs repas 


forme latine syndex/ inscription du mith: 






eum 
ncellerie. Membres d’une communauté fraternelle 








nt désormais, comme dit le dernier texte, dans Ia joie (hilares) 





Conclusion. Peut-on constater, du rituel 





védique au rituel de époque 
nt de la signification et de la valet 
onic? Il est difficile de le dire. Ce qui pa 





imperiale romaine, un enrichisse 





de la 6e 





ait sir, c'est qu’a 





Tépoque romaine, la SeEi@ors finit par étre beaucoup plus que le 
ification de geste d’introduc 
tion, dalliance et de fraternité, ayant & Ia fois valeur d'engagement, 


geste du serment. Et qu’avec sa triple sig 





© F, Cumont, Un fragment de rittel initiation aux mystéres, Harr. Theol. Rev 
XXVI, 1933, p 151-160 





LA AESIOEIE DANS LES MYSTERES DE MITHRA 303 








de pacte conclu avec fa divinité d'une part 
part, et de garantie du secret, condition premiére et fondamentale 
de Ja vie communautaire frat Vinductio, 
elle se trouve au cur des relations qui commandent essentiellement 
ons & mystéres. Et, semble-t-il, 
celles du Mithraisme en particulier, étant donné la place sans égale 
qu'elle occupe dans les mystéres de Mithra, D'abord par les relations 
quelle crée avec Ia divinité, relations de nature complexe (de soumi 


Wee les mystes d’autre 








melle, dont elle 





signif 





la nature méme et la vie des reli 











sion, d’hommage, dalliance et de confiance mutuelle), qui par deli 
Teng 
cose, Ensuite dans les rapports qu'elle fonde entre les mystes cux-mémes, 





ment et le pacte culminent dans union mystique de l'apothé- 





rapports & caractéres juridiques et moraux de secret et de fraternité™ 
N’y aurait-il pas dans cette double satisfaction apportée aux pré 

‘occupations et aux exigences des Romains, que leur formation portait 

‘au juridisme et que leurs aspirati 

une des raisons profondes du succés remporté en Occident par la 


ns orientaient vers le mysticisme, 





religion de Mithra dans les milicux romains et romanisés? 






* De camaraderie et d'ente’uide Frateenelle (liens de commilitones). Il est singulir 


& dextrarum iunctio ne figure sur les sides & Saturne, qu'en deut ex 





‘quien Afrique 


droits, EFKantara (Calceus Hercus) et & Gemelloe, deux &ablissements militares do 





limes de Numidie, ob abondaient les téments orientaux. On ne peut done éviter de 
se poser Ia question d'un apport oriental: le rite, particulirement en valeur dans les 
religions de TOrient, a pu déteindre sur la liturgie afticaie, dans une religion qui 
ntement & un tel emprunt (M. Le Glay, Sar. Afr. Histoire, Pars, 1966 


a divinité et entre les inités, f, artic 





se prétait pa 
388-389) — Sur kes 
ricent et suggestif de M, Mesin, Réalités prychiques et valeurs religieuses dans les 
cules orientaux (I°-1V* sicles), Rev. His. 512, 1974, p 





1 entre how 





































DAVID W. MAC DOWALL 


MITHRA’S PLANETARY SETTING IN THE 
COINAGE OF THE GREAT KUSHANS 


Mithra as a Kushan coin type 


For some 60 years during the 





igns of Kanishka and Huvishka, 
when the power of the Kushan empire was at its zenith, the figure of 
Mithra with the specific legend MIOPO or MIIPO was regularly used 
as one of the reverse types of the Kushan coinage’, Mithra, as the 


other Greek, Iranian and Indian divinities in the coinage, is depicted 








in a statuesque way with standard attributes, like the personifications 
we see used as Roman coin types in the Ist and 2nd centuries A.C. 


Mithra stands to the left with a nimbus round his head and rays 





projecting beyond the nimbus’, He wears a tunic, mantle, and 
short boots, His left hand rests on the hilt of a short sword at his left 
thigh; he raises his right hand and points forward with two fingers. 





The same figure with the same attributes has the le} 
Kanishka’s issue with Greek titles* and MIOPO or MIIPO in his 
later issue with Iranian titles*; so we can conclude that for Kanishka’s 
moneyers Mithra was identified with Helios (the sun), just as Mao was 
identified with Selene (the moon), Nana with Nanaia, and Athsho 
¢ Greek and Iranian names for 














with Hephaistos — and that these 
the same divinities. 

During the second century A.C., the Kushan empire was the fourth 
great power of the world, rivalling the empires of Ron 
‘tral Asian trade 
route from China to the west®. As a result of several recent studies we 





ie, Iran and 





China, and controlling a long stretch of the o 





"RB Whitehead, Catalogue of Coins in the Panjab Museum, Lahore, Vol. | 
pp. 187-206 (cited throughout as PMC) 

CCE. F. Gnecehi, 1 Tipi Monetori di: Roma Imperiale, parte Il, “Le Personiticazioni 
allegoriche’, pp. 35.98 

* PMC, I, pl. XVI, 63 

+ PMC, 1, p. 186, nos. 53-56. 

* PMC, 1. p. 187, nos. 61-63 and p. 188, nos. 68-74 

CF. John M. Rosenfield, The Dynastic Arts of the Kushons, pp. 1-5, and 
R.EM, Wheeler, Rome beyond the Imperial Frontiers, pp. 170 
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can now make a much better assessm »-Roman 
and Iranian influence in the Kushan state; and this gives us a better 
basis to interpret the complex symbolism we 
of the time of Ka as are expressed through the 
medium of Graeco-Roman techniques in central Asia and the Indian 
sub-continent 


of both Gri 








din Kushan coinages 





ishka where Iranian id 





Graeco-Roman influence in the Kushan empire 


It has long been recognise 





that Gandharan art is influenced by 
classical art of the early Roman principate”; and the extensive use 
of stucco by the Kushans may owe something to the important centre 
of stucco production in Rom: VU 





Alexandri 





Current _numismatic 





research has established more cl 





arly the extent of Graeco-Roman 
influence in the Kushan coinage. Many Kushan types are derived 
from Roma 





Prototypes of the later Ist. and early 2nd. century A.C 
of Vima, Kanishka, and Huvishka seem to have been 
ng Graeco-Roman pattern books*. The moneyers of Huvishka 


and the mi 








adopted and applied Roman economic theory about overvaluing the 
copper coinage, and in Huvishka’s later issues we see a sharp reduction 
in the weight of copper coins to make them more of a token currency 
on the Roman model'®. Finally the mints of Kanishka and Huvishka 
were organised on a Graeco-Roman officina pattern with a distinctive 
reverse type marking the product of each officina®® (or subdivision of 
the mint)—as we see in the early imperial mints of Rome, Corinth, and 








Cf H. Buchthal, “The Western Aspects of Gandhara Sculpture’, Proceedings 


af the British Academy. Vol. XXX, pp. 1-28; Sit Mortimer Wheeler, *Gandhara 









Art—a note on the present position’. Le Rayomement des Civilisetions Grecque et 
Romaine sur les Cultres Périferiques, Paris, 965, pp. 555-55. 
A number of stucco plaques in the Alexandrian style, a representation of the 





Pharos at Alexandria anda statuette syncretically combining Secapis and Herakles 
have been found at Begram, J. Hackin, Nouvelle 
pp. 91-147 








ques & Begram, 


* R. Gobl, * Roman patterns for Kushana Coirs', Jounal of the Numismatic 

1 of Inia, 1960, pp. 75.56 

© D.W. Mac Dowall, ‘The weight standards of the gold and copper coinages of 

the Kushan dynasty’, Journal of the Numismatic Society of Indi 1960, pp. 63-74 
ganisation of the copper coinage of the Great 








"in my paper “The mint 
Kushanas’ read to the Royal Nu 
the Royal Numisic Society, 1969/70, pp. x 








ismatic Society in December 1969, Proceedings of 
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Alexandria **, While the use of several reverse types serves a functional 
purpose, the se 
as in the Roman coinag 
concerned to project "* 





jion of reverse types used shows us, in the Kushan 
e, the image of itself that the government was 





Iranian influence 


In concept and ideology, however, Iranian influence seems to have 
been much stronger than Roman, particularly in the image of the 
dynasty that was projected. The new observe type, introduced by 
Vima Kadphises and used for all the copper issues of Vima, Kanishka, 
Vasudeva and the later Kushans, was the 
standing offering sacrifice at a small fire altar. This marks an abrupt 
break with Indo-Greek, Indo-Scythian and Indo-Parthian numismatic 
convention. Whether or not this motif 
type of Gotarzes II, as Mukherjee suge 
affirmation of Ir 
in Kushan sym 
it is derived from ancient Indo-Iranian belief common to both India 
and Iran. The Kushan kin; 
address; and it is this Iranian dress that is worn 








figure of the Kushan king 








as copied from the coin 
ests'*, it was certainly a deliberate 





an character. And as with other Iranian elements 








olism, it is consistent with Indian tradition because 


wears the costume of the Iranian nomad, 





and has an Iranian h 





by members of the Kushan aristocracy in official sculptures at Surkh 
Kotal and Mathur: arly Buddhist bas reliefs” 

Under Kanishka there is a major change in royal titulature on the 
coins from the traditional Greek BAEIAEYE BAEIAEON (the King 
of Kings), which had been used throughout Western Asia since 
Alexander and the Seleucids"*, to jan PAONANOPAO (Shah 
of Shahs) "9, and on several gold coins of Kanishka we can see that dies 


ind in 




















R.A.G. Carson, ‘System and product 





the Roman mint’, Exays in Roman 
227M, and my papers to the Royal 
Detober 1970, Proceedings af the Royal 
9 Cf. M.P. Charlesworth, “The Virtues of a Roman emperor: Propaganda and the 
creation of belie, Proceedings ofthe British Academy, Vol. XXL, pp. 1-31 
'* PMC, 1, Plate XVII, 36 





Conage presented tw Harold Matimgly, p 





Numismatic Society in December 1965 and 





Numismatic Society, 1965(66, p. xxiv and 19 





ype of an obverse device of Kushana coinage 


of India, 1960, pp. 1OP-112, 


wmal of the 








Numismatic So 
W As R 
cover a flame isan es 
CE. Rosenfield, op. ct, pp. 1S4t 
™ PMC, |, pp. 186-187, nos. 3 
PMC 


enfield points out (op. cit. p. 25) in his dis 





a of the type, sacrifice 
hip in Vedic and Brahmanical literature. 














1, pp. 187ff, nos. 61-113 
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which had originally been cut with Greek titles have been recut 
to substitute the Iranian ones*®. Vima Kadphises’ coins issued in 
India had given the King’s name and titles on the reverse", as had all 


the Indian issues of the Indo- 
kings??; but Kanishka abi 
able to give on the reverse the names of the divinities which served 





eek, Indo-Scythian and Indo-Parthian 
idoned this practice and was therefore 








as his reverse types. 
‘hlumberger? has pointed out that the hill top dynastic sanctuary 
ofthe Kushansat Surkh Kotal has an Iranian plan and form of construc- 
tion, Fussman? goes on to suggest that trilingual rock cut inscriptions 
and the introduction of a gold coinage were acts 
‘of the Kushans in conscious imitation of the Achaemenids; and 
that the Kushans were trying to pre 
of the Achaemenids, kings who ma 
the instrument of an Iranian revival a 
They were certainly careful to project an Iranian ima 
elements common to the Indo-Iranian he 
Graeco-Roman and Iranian background in 








in remote pla 





gent themselves as the su. 












ntained Iranian values and were 





sors of Alexander, 





It is against this double 
n Indian context that 





we should try to interpret the Kushan pantheon in which Mithra 
figures prominently 


The Kushan Pantheon. 


The Kushan Pantheon of some 33 deities, as we see them on the gold 
and copper coins of Kanishka and Huvishka, is most impressive, but 
the d and complex way?*, Those from 
I I that are distinctively 
Indian (such as Buddha and Oesho) and others that aire Greek (such 
as Herakles and Serapis). So far little progress has been made in 





ties are mixed in a strai 








nian culture predominate but there are se 








unravelling the principles on which selection was made. Stein?* argued 
Marda does not enjoy the 
ies seem to reflect a more 





that many were Zoroastrian, but Ab 





pre-eminence one might expect, several 





R. GObl, “Zwei Neufunde in der Numismatik der Kuschan’, Miteilaigen der 
Ouerreichschon Numusmatschen Gi 0. pp. 95m 
PMC. 1, pp. 1837 nos. 31-5 
PMC. 1, pp, 40-159, 
1960, pp. 145-146. 
tin de VE 








de I’Bxarém 





Franca 





Orient 1974, p. 37. 
Rosenfield, The Dynastic Arts of the 








Kushans, pp. 59-103 
Indien Antiquary, XNU (1888), pp. 891. 
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popular form of Mazdaism, and there are several non-Iranian divinities. 
Cunningham?7 suggested that the pantheon was governed by the 
worship of the seven planets and arranged the reverse types under the 
seven planets in a system that was further expounded by Bloch?*, While 
astrological elements were certainly associated with popular divinities 
at the time, the extensive Kushan pantheon does not easily fi 
Cunningham's system, which has to classify Buddha under the planet 
Saturn. Rosenfield? a 
that the de 
there was no adverse trade balance), and against Sircar’s suggestion?! 
that they reflect the various communities and religions within the 
polyglot Kushan empire, because Jaina deities are not represented 
and Buddhistemblems are very rare, while Buddhism certainly prospered. 
He concludes that most of the deities were the Kushan comes augustii 








into 





gues convincingly against Ingholt's?° view 





ss reflected the belief of external trade zones (because 


the divine companions and supporters of the monarchy—a direct 
expression of the ideology of the ruling house. 
These studies have treated the Kus! 





in pantheon as a whole, We 





should however consider separately the successive chronological stages 
fof the coinage and distinguish very clearly between the types that 
were used for substantive issues of coins struck in enormous quantities 

jard currency of the empire from rare commemora 
tive issues that mark some spe 
1 


coins are singularly rai 


to provide the sta 








al event and from experimental types 
in coinage, gold 
, and each must have been worth a large sum of 





were never used in a major issue, In the Kus! 











money ?*, There was no silver coinage and the coins struck in enormous 
currency were the copper denominations. These 
vehicle by which th 


the general public 


quantities for ger 








are th Kushan government conveyed its image to 





Types of the copper Kushan Coins 


The types of the common Kushan copper coins are not complex, 
and from them we can trace a coherent pattern of development—the 


Numismatic Chronicle, 1892, pp. $3 
* Zeitschrift der Deutsche Morgenlindische Gesellschaft, 64 (1910). pp. 739M 
J, Rosenfield, op. cit, pp. 7 

H. Ingholt, Gandharax Art ox Pokisin, pp. 25-26 
» D.C, Sircar, The Axe 














f Imperial Unity, 147 
‘The Kushan gold dinar contained as much gold as a Roman aureus and 
this represented more than one month's salary for a 

t century AC 


ary whose pay was 225 silver 





denarii per year in the & 
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conscious adoption of Iranian imagery by the Kushans in which Mithra 
plays a key role, a concem for the sensitivities of the Indian provinces 


of the empire, the use of imagery that echoes ancient Indo-Iranian 





beliefs held in common, and a syncretism of other deities with the 
basic gods that Strabo? tells us were worshipped in Persia in the 
Ist. century A.C. ; “Helios, whom they call Mithra, Selene, Aphrodite, 
fire, earth, winds and water ... while they regard the heavens as Zeus” 

The Nameless King Sotet Megas “the great, the saviour”, founder of 
the main Kushan dynasty, who introduced a standard of coinage 
found equally in central Asia, Afghanistan, and the Indian provin 
hhas only one type for his general coinage in copper—with the 
rayed head of Mithra on the observe, and the king wearing a ‘Phrygian’ 
‘cap on horseback on the reverse** 

Vima Kadphises, his successor, again has only one substantive copper 
type in all denominations—with th 
king sacrificing at a fire altar, combined with an Indian observe type 
va standing in front of the bull? 

Kanishka's early Greek issue in copper, with Greek legends?, has 
the observe type of the king standing at a fire altar used with two 
reverses 

a) HAIOC — the sun (who is also Mithra) the deity who had 
‘appeared as the sole type on the general coinage of Soter Megas 











‘w Iranian observe type of the 








of 


b) NANAIA — a composite nature goddess, who had be 





n com- 
memorated on the coins of King Sapadbizes® in Bactria during the 





ly Kushan period. She is derived it seems from the Mesopota 
cult of Ishi 








Astarte and is probably syncretically combined with 
the Iranian Anahita, goddess of fertile waters generation and birth, who 
was assimilated to Artemis, Aphrodite and Magna Mater 

The triad of Ahura Mazda with Mithra and Anihiti seems to have 


retained its hold on the popular religion of Iran under the Parthians*°, 











5 Strabo, Geography, 15, 3, 13 
% PMC, 1. pp. 161ff, nos. 100-108, and Journal of the Numismatic Society of Indi 
1968, pp. 1-21 
™ PMC. 1, pp. I84f, nos. 36-82 
% PMC. 1, p. 186, nos. 53-60, 





PMC, p. 16. 


™ Rosenfield, op. cit, pp. 87:90, 








The Achaemenid King Artateracs Mnemon (c. 40 
to Abura 


BC) is described as praying 





fa, Anahite and Mithra in inscriptions from Susa and Hamadan 
(CIMAM, |, nos. 7 and 8). Gti it afler the congu 
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In Armenia we know of cult places with three altars dedicated to 
these three deities**; and they seem to be the deities honoured by the 
three altars on the coins of Persis in the first century A.C.*?, Here 
eck issue of copper didrachms of Kanishka we have the 
king as earthly representative of Ahura Mazda on the obverse, with 
Anihita (as Nanaia) and Mithra (as Helios) on the reverse, that is, 
the Kanishka types here echo the triad of popular Iranian religion 
under the Parthians 

Kanishka’s later copper issues with Iranian titles—the large coins that 
seem to be copper tetradrachms**—are struck in six principal reverse 
types“. The types of Buddha and Ardochsho are extremely rare and. 


in the 








not normally represented in hoards or site finds. The substantive 
types are 


MIOPO  Mithra the sun god 
MAO Mah the moon god 
NANA the composite nature goddess as Anahitit and Venus 
OAAO the wind god, whose name is probably derived from the 
Avestan Vita and the element vdta in the Rig-Veda. 
A@bO tar of the Avesta, the personific 
OHPO an epithet of the Indian divinity 
dead’, the principle of destruction 
shans syncretic in character and ide 








ion of fire 





Siva ‘receiver of the 
nd reproduction, who 
ified 








is for the K 
with Herakles. 





The six reverse types of course served the utilitarian purpose of 
marking the six officinae responsible for the production of the coinage** 
but the principles underlying their selection can be seen beyond their 
syncretic forms. We have the sun and moon (Mithra and Mah) wind, 
fire, earth, and Nana representing Aphrodite, the goddess of waters, 





Iran by Mithridates 1, the podium at Masjd:iSolaiman remained reserved to the 
he worship 





cult of Ahura mazda, while the temple reconstructed f 
ff Anabita and Mithea 

“CF. Strabo, Geography, 11, $30fF 

© GE. Hill, Brith Museum Cate 
p. 196ff, Plates XXVIII, have as a reverse type a fire temple—with what Hill 
desribes as three battlements. They may be three altars 

© PMC, pp. 188-193, nos. 61 

++ This can be seen clearly in the representation of reverse types in major hoards 
and site finds. 

4 See references above in fa, 11 and 








he Greek Coins of Arabia, ete 
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all under the firmament of heaven—reflecting faithfully the features of 
the popular religion of Persia described by Herodotus** and Strabo*” 

Huvishka’s early copper issues with the unbarred tamgha utilised the 
same six reverse types we see in Kanishka’s Iranian issue**. But 
under Huvishka we see the development of the three major mints that 
shared the empire's production of copper coins“; before long the 
basic unity of the earlier Kushan copper coinage is weakened and 
we see a different emphasis on different reverse types in differei 
localities, For example in Huvishka’s second issue with the barred 
tamgha, we still see six reverse types in Gandhara*®, but A@bO is 
replaced by ®APPO*# personifying Khvareno, who bestows fire in a 
vessel of flames and wealth in a purse; NANA is replaced by 
APAOXPO*? who, like NANA, expresses the principle of abundance 
and is related to the Iranian Anabita; the four armed OHBO is 
replaced by HPAKIAO*? who is still the god of war and death, but 
was the divinity that Kujula had used in that province ** 

















The sun and the moon. 


The figures of Mithra (the sun) and Mao (the moon) have a 
Prominent place in the Kushan pantheon among the substantive 
reverse types of the coppers. On one gold type of Huvishka MIIPO 
with his nimbus and radiate crown stands facing MAO with his crescent 
behind his shoulders**. The symbols of the sun and moon (as star 

d crescent) had appeared as adjuncts of the king's head on several 
issues of Parthia** and Elymais*? and they are found to left and 





+ Herodotus, Histories, 1. 134 

* Strabo, Geography. 1S, 3.13. 

“For the early issue of Huvishka sce Journal ofthe Numismatic Society of India, 1960, 
pp 63-74 

“argued for three mints for the copper 
thei 





of Huvishka, distinguished by 
hee different obverse types in my pager on Kushan mint organisation quoted 











Did 
PMC, 1, p. 200, no. 160 and Plate XIX, 160. 
© PMC, 1, p. 20, no, 161 and Plate XIX. 161 
* PMC, 1, p. 201, no. 162 and Plate XIX, 162 
* PMC, 1, p. 178-179, nos. 1-15 and Plate XVII, mos. | and & 


"* PMC, 1, p. 196 no. 124 and Plate XVIII no. 124 


* W. Wroth, British Museum Catalogue of Greek Coins of Parthia, Plates XVII, 
XXII, XXY, ete 


© GE. Hill, British Museum Catalogue of Greek Coins of Arabia etc, Plates XXXIV, 
XL, XLL 
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right above the caitya on the reverse type of the coins of the Western 
Satraps** (who were allied to the Kushans) from the 2nd to 4th 
century A.C.—reminding us of the sun and moon in the upper left 
and right corners of Roman Mithraic reliefs**. In the developed 
system of Kanishka and Huvishka they are presented together with 
the four elements, and their divinities are those who preside over 
the planets 





The seven planets and the seven grades of Roman Mithraism. 


Whereas the numerous divinities of the Kushan pantheon seen on 
ely be categorised 
under the seven planets, the substantive types of the copper coinage 
of the Iranian issue of Kanishka and the unbarred tamgha issue of 
Huvishka that constituted the regular currency of the empire correspond 
closely to the spheres, the grades of Roman Mithraism and some of 
the heraldic emblems associated with the grades®*. 

1) Corax the raven has the caduceus of Mer 
air as does the Kushan OAAO. 

2) Nymphus the bride-groom is under the protection of Ve 
because of the purification rites probably represents the element water 
as does the Kushan NANA. 

3) Miles the soldier is under the patronage of M 


the relatively rare gold coins cannot convir 











ry and symbolises the 





enus and 











rs the war god 
corresponding to the Kushan Herakles, Oesho and Siva. 

4) Leo the lion has as his emblems a thunderbolt (being under the 
protection of Jupiter) and a fire shovel in reference to the purifying 
fire — corresponding to the Kushan Athsho. 

5) Perses the Persian is under the protection of the moon — corte 
sponding to the Kushan Mao. 

6) Heliodromos, the courier of the sun, is the earthly deputy of 
Helios-Sol under whose care he is placed—corresponding to the Kushan 
Helios-Mithra—and here we find a divergence: in the Kushan pantheon, 
Sol-Helios is identified with Mithra. Although many Roman inscrip- 
tions invoke Mithras as deus Sol invictus, the Roman cult often seems 
to distinguish Sol-Helios from Mithras. 











% BJ. Rapson, Brith Muscum Catalogue of the Coins of the Andhra dynasty 
the Wester Ksatrapas, et. pp. TBAT and plates X-XV1 

Eg. MJ. Vermaseren, CIMRM, 1, Fig. 47,91, 98, 102, 106, ete ee 

* Seen pethaps most cleatly in the mosaics in the Mithracum at Ostia in G. Becati 
‘Seavi di Orta, M1, 1 Mitrei, Roms (1958) 
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7) Pater, the father, is the highest grade the deputy of the god 
on earth having as his symbols the sickle of Saturn, the Phrygian 
cap, the staff, and ring of wisdom. In the Kushan system, the 
equivalent seems to be the Kushan king himself, shown on the 
obverse with flaming shoulders as marks of his divinity, who was 
no doubt presented as the representative on earth of the supreme 
deity—successor to the Nameless King whose coins show him wearing 
the Phrygian cap. 





Conclusion 


When we exclude experimental types and commemorative issues and 
lyse the substantive coin types of the Kushans in the 2nd century 
A.C. to establish the imagery that the government wished to convey, 
the Kushan pantheon is much more intelligible, Basically we see the 
features of the popular religion of Persia as described by Herodotus 
and Strabo—of Mithra (the sun) Mao (the moon) and the four 
elements presented as Graeco-Roman personifications—sometimes 

name, sometimes in the guise of other deities 
with whom they are assimilated in a subtle process of syncretism; but 

















retaining their origi 


they are the deities who preside over the spheres. It is the same sort 
of process that had happened earlier, when Chaldacan theology was 
assimilated to Mazdaean belief, when Anahitd was likened to Ishtar 
who presided over the planet Venus, while Mithra became th 
Shamesh. Roman Mithraism in the west followed a similar p 
there are some inter 





Sun, 
jh and 
sting analogies between Kushan and Rom: 
symbolism. Both show Mithra in a setting of planet 
de 











ry symbolism, 
eloped from the sun, the moon, and the elements: Besides Mithra 
the nature goddess Nanai 











nahita has her place in the east, as 
does Magna Mater in the west®!. But then both the Romans and 
the Kushans were drawing on a common heritage ultimately derived 
from Lower Mesopotamia ®? and they were both expressing Iran 
concepts in the forms of classical personifi 











ions. 
Within the Roman empire, the Mithraic cult seems to have been 
spread by soldiers and traders*®. Although there is early literary 


*" F, Cumont, Oriental Religions in Roman Paganism. pp, 46. 
* CF. H, Seyti. “Palmyra and the East, Journal of Roman Studies, 1980, pp. 1-7 
"°F, Cumont, The Mysteries of Mishra (Dover republication), pp. 33-84, See 

also C.M, Daniels, The Roman Army and the spre 

UL pp. 249.274 








f Mithra, im Mitra Stale, 
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evidence for Roman acquaintance with Mithras from Cilicia, Cappa- 
docia, and Armenia, the long series of dated inscriptions and monu- 
ments of the Mithraic cult in Italy date from the early 2nd century 
‘A.C.*—the period after Trajan’s campaigns in the east. This is the 
period when the Kushans controlled the silk route from China 
across central Asia, Bactria, and the Indus Valley to the ports at the 
mouth of the Indus®*; when the Romans developed trade contacts 


with the Kushans by the sea routes from the Red Sea and Persian 
Gulf to the Indus®?; and when Kanishka’s moneyers emp! 
MIOPO (Mithra) among the Kushan pantheon. The links between 
Roman and Kushan symbolism are perhaps rather closer than 
‘Cumont suspected ** 






sised 








Plutarch, Vita Pompei, 24 and E.D. Francis, note “Plutarch's Mithraic Pirates 
in Mithraic Studies. 1, pp, 207-210 
M.J. Vermaseren, C/MRM, I, p. 439 with references given there 

© REM. Wheeler, Rome Beyond the Imperial Frontiers. pp. 1401 

© thid, and E, H. Warmington, The Commerce b 
pp. 6M. 

°F, Cumont, The Mysteries of Mitbra, p. 19, illuste 
MIOPO bat comments that they “have litle direct connection with the Mysteries 
as they appeared in the Occident 











the Roman Empire and India, 





es the Kushan coins with 








MANFRED MAYRHOFER 


DIE BISHER VORGESCHLAGENEN ETYMOLOGIEN 
UND DIE ALTESTEN BEZEUGUNGEN 
DES MITHRA-NAMENS 








1. Dieses Referat soll, aus linguistischer Sicht, vom wiltesten Mitra« 
handeln ; von dem nach inhelliger Meinung schon in die indo-iranische 





Zeit nuriickreichenden Gottesnamen *Mitrd- und seinem Verhiiltnis 
zu dem mit dem Gottesnamen gleichlautenden Appellativum, das eben- 
falls bereits der altesten indoarischen und iranischen Uberlieferung 
angehdrt (2.1-3). Es soll ber die fiir dieses indo-iranische Gebilde 
vorgeschlagenen Etyma berichten (2,3), und in seinem zweiten Teil 
wird es — kritisch, und vorwiegend skeptisch oder ablehnend — diber 
die Vorschlige handeln, Belege des Mitra-Namens in Fremdque 
aufzufinden, die noch vor dem Einsetzen der vedischen oder der 
altiranischen Uberlieferung liegen : in keilschriftlichen oder hierogly- 
phischen Texten (3-4). 

2. Dal aus der lautgesetzlichen Ubereinstimmung der Gottesnamen 
vedisch Mitrd- m., jungawestisch Midra- m. und spitachimenidisch 
MOra-, M'tra-, Mitiral-' cin bereits urarischer Gottesname *Mird- 
erschlieBbar ist, wird 
schafilich bedeutende Nachweis eines urarischen Gottesnamens wiirde 
linguistisch aber nicht weit filhren, da sich ein vorsichtiger Etymologe 
bloBer Existenz der Namensgleichung wohl auf die Feststellung der 
Grundform beschrinken miisste. Die Situation ist jedoch im Falle von 
‘*Mitrd- giinstiger, da die Existenz eines Appellativums mitrd- m.n. im 
Vedischen und midra- m. im Awestischen bereits dem Urarischen auch 
cin Appellativum *mitré- zuzuweisen erlaubt. In diesem Falle darf der 
Linguist weitere Fragen aufwerfen : Ermdglicht der philologische Be- 
fund aus den vedischen und awestischen Belegen, auch die semantische 
Seite des urarischen Zeichens *mitrd- festzulegen? Kann dieses zur 


























um noch bezw 





felt; dieser religionswissen- 








* Zu den Einzelformen s. R.G. Kent, Old Persian, New Haven, 11953, 203b; keine 
von ihnen ibt die echipersische Ausprigung des Namens wieder, die *Mica lauten 
mite. Diese erscheint jedoch vielfach in der Namengebung. s. M. Maythoter, Ono- 
‘mastca Persepolitana, Wien, 1973, 2041, 32a, $49b, RN. Frye, Mithraic Studies 1, 
Manchester, 1975, 62 

Vel. F.B.J. Kuiper, 1, 15, 1973, 28; P. Thieme, Mithraic Studies 1,21 
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hellung des urarischen Namens *Mitrd- dienen? Und ist fiir *mitr 
*Mitrd- ein »Etymons, also die Deutung als eine bestimmte Wort- 
bildung aus einer bestimmten Wurzel, zu gewinnen? 

Dieser Vortrag ist ein Referat; er versucht selektiv zu zeigen, wie 
sich die recht umfangreiche neuere Literatur zu diesen Fragen gestellt 
hat. Als »neuere Literatur werden im Wesentlichen jene Publikationen 
behandelt, die seit dem Artikel Mitrdh im II. Band meines altindischen 
etymologischen Wérterbuches (1963, $. 6331.) erschienen sind und die 
ich so gut wie vollstindig zu kennen gl 
umfinglichen Artikel Mitrdh in den »Nachtriigg 
zu Band III meines Buches? auszuwerten hatte 

2.1. Keine besondere Resonanz scheint die Auffassung zu finden, 
Wonach der Gottesname und das Appellativum miteina 











h sie fiir den re! 
und Berichtigungen« 





der nur ver- 
wandt, nicht aber urspriinglich idemtisch seien*, Auch bei verschieden 
artiger Obersetzung des Appellativums miré-/miOra- scheint die An- 
sicht vorzuherrschen, der Gott *Mitrd- sei mit dem Wort *mitré 
formal und inhaltlich gleichzusetzen — ob nun von 











ner Personif 
ativisch ausgedriickten Konzepts zur Gottesgestalt? 
oder von »coexistence of personal and impersonal representations of 
the same ideaw® gesprochen wird. 


2.2, Ist dem so, dann bietet uns die niihe 








Zierung des appel 








e Bestimmung des Appel: 





lativs den Schlissel zur semantischen und vielleicht sogar zur etymo- 
logischen Deutung des Namens *Mitré-. Hier mu® ich cinbekennen, 
daB mir Paul Thiemes neverliche Verteidigung der auf Meillet zuriick- 
gchenden Auffassung von *mitrd- als urspriinglichem Neutrum mit der 
Bedeutung »Kontrakt« — in den Akten des ersten Mithraismus-Kon- 
Bresses’ — vollig tberzeugend erscheint, Zweifel an dieser alten 





Deutung und Gegenvorschlige zu ihr finden sich zwar in neuesten 
Verdffentlichungen*, wobei der interessanteste Gegenvorschl 





1g der 


» Im Satz; erscheint voraussichtlich | 
* SoH. Humbach, Festpabe fir Herman Lommel, Wiesbaden, 1960, 77 Anm. 5 
Paidewma, 7. 1960, 285 Anm. 5. —§. dazu J. Gonds, Indologica Tavrinensia, 1, 1973 

71 Anm, 1 
* Val etwa P. Thieme, Mithraie Suaies 1, 271, it Parallel, 
* J. Gonda, ebenda, 52 
Mithraic Studies 1, 22 (zum Gens), 24fT. (eur Verteidigung yon »Kontrakt«), 
if. (zu Mitra als »god Contracts), 32 (zor Genese yon Mitras kosmischer Rolle) 
Val L. Gershevitch, ebenda, 89 
* ZB. 1. Gonda, The Vedic God Mitra, Leiden, 1972, 102M, indologica Teurinensi, 
72, Mithraic Sndies 1, SOf; vel. auch F.B.J. Kuiper, 11, 15, 1973, 228 
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von Wolfgang Lentz ist, nach dem arisch *mitrd- n. etwa als »pietas: 
jede Art freiwilliger oder auch natiirlicher sozialer Bindung« aufzufassen 
ist, wodurch sich flir *mitrd- — im semantischen Vergleich etwa mit 
nhd. Gewogenheit (~ wiegen) = »Verbundenheit, Zuneigungw — ein 
2 ymon ergeben soll: als -tri-Ableitung zu ai.aw, md 
mmessenu®, also idg. *ma,-tri-m = griech. pétpov n. »MaB, rechtes 
MaBu'®, Ich glaube, daB Thieme in den Mithraic Studies 24f. Lentz’ 
Auffassung der fir seine Deutuni jenden Stelle schlagend 
widerlegt hat und zurecht auf der Deutung von *mitrd- als »Vertrag« 

beharrt 
2.3. Aber auch, wenn wir dieser Ansicht folgen, — die philologische: 
und religionswissenschaftlichen Probleme um Mitra-/MiOr 
diffizil, daB auch Thiemes glasklare Darstellung in den Mithraic Studies 
keine Einhelligkeit erawingen wird — so bleibt die Frage nach dam 
»Etymon« von *mitrd- 
Bezeichnenderweise haben dean auch die letzten eindringlichen Stud 
von Thieme und Gonda die Frage nach dem Etymon nicht eindeutig 
gen, daB von den beiden 


tré- und *mit-ri-, die 





illiges 











centschei 





sind so 








contract und *Mitrdé- »god Contract« offen 








beantwortet'!. Auch ich méchte nur soviel s 





strukturell einzig sinnvollen Analysen, * 


erstere den Vorzug verdient 
tulsuflix -frd- von einer Wurzel abgeleitet, deren schwundstufi 
ar. Unter den verfligbaren Sippen wiirde ich auch heute noch, 
wie in meiner Lexikondarstellung von 1963, die im Indo-Iranischen 
mit der ausschlieBlich kurzvokalischen Schwundstufe mi- bezeugte 
Wortfamilie von ved. mi-tdé- »befesti 
gebauts bevorzugen, die mit * 
pax 

vergleichender Semantik die Frage richten, ob man von Lentz’ Gleich- 
setzung mit gr. yérpov — soferne dieses wirklich eine bereits indoger- 
manische Bildung fortsetzt ? — bei Abkehr von Lentz’ Bedeutungs- 
Ansatz fiir *mitrd- unbedingt Abschied nehmen mite; ob ein Uber: 





nitrd- ist offenbar durch das Instrumen- 





¢ Form 








aw. (barazi-)mit(a)- hoch) 








rré- »Vertrage wie lat. pangere und 
mantisch zu vermitteln ist. Daneben méchte ich an die Kenner 











* , auch L, Renou, Enudes nidiques et pininéennes, 4, 1958, 98. 





W.B Henning Memorial Volume, London, 1970, 285M, 254; vel. ferner Mihraic 

Studies 1,133, — Dal indoar. mitra » Ma 

habe, lat sich nicht erweien : M. Mayrhofer, Stulia Indolopica, Festschrift fir W 

Kirfel, Boon, 1985, 2234 
"Thieme, Mithraic Studies 1 





tro- sich in prkrit-métta erhalten 





Anm. 1; Gonda, The Vedic God Mitra, 1A 
Studies 1, $1 Anm, 80 

1 Vel. H. Frisk, Griechicher etymologisches Werterbuch, Il, Heidelberg, 1970, 221 
P. Chantraine, Dictionnaire étymologique de la langue Greegue, Il, Paris, 1974, 62a 


(mit Lit), 115 Anm. 2, Ind 





ca Taurinensia, 1, NOSE, Mith 
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gang von *mi-tri- »Mittel zum Messen« (: md-) zu 
durch semantische Parallelen gestiitzt werden kann}? 





rtrage nicht 


3. Der eine Weg, von den Belegen der Namen Mitrd- und Mifra- 
in den altesten indoarischen und iranischen Texten in eine noch frilhere 
Schicht vorzustofien, war der Weg der diachron-vergleichenden Lin- 
guistik; er erweist fir die Periode der gemeinsamen Vorstufe des 
Indischen und Iranischen mit Sicherheit die Existenz, mit Wahrschein- 
lichkeit die aktuelle Bedeutung, allenfalls auch noch die sprachliche 


Genese des Gottesnamens *Mitrd-. Ein zweiter Weg, den indoarischen 





*Mitrd- schon vor den Anfu 





gen des Veda, den iranischen *MiOra- vor 
dem Begin iranischer Textiiberlieferung in fridhen, auBer-arischen 
Belegen festzustellen, ist mehrfach beschritten worden; der zweite Teil 
meines Vortrages untersucht die Resultate dieser Bemithungen. 

3.]. Mit vélliger Sicherheit ist der arische Gottesname auGerhalb 
Indiens und Irans als Mi-it-ra- im Vertrag Suppiluliumas I. mit Sat 








tivazza'* yon Mitanni nachzuweisen ; die meisten Forscher stimmen 
heute zudem darin dberein, daB es sich dabei um 
arische 


n Gebilde indo- 








Auspriigung handelt'*, — Nur eine kuriose (und keineswegs 
geistlose) Arbeit aus dem Jahre 1916 hat den Namen Mitras und der 
anderen arischen Gotter des Mitan wegzudisputieren ver- 
selbst in den hyperkritischen Publikationen des vergangenen 
Jahrzehnts, denen ich meine programmatische Schrift »Die Arier im 
Vorderen Orient — cin Mythos (1974) entgegengesetzt habe, ist der 


cht mehr angetastet 











arische Charakter des Vertr 
worden 

3.1.1. Die Existenz von Mitra in Mitanni 1aBt prinzipiell als méglich 
erscheinen, daB wir in Mitanni oder seinem EinfluBbereich noch weitere 





gsgoties Mi-it-ra- 








> Zu den abrig 





n etymologischen Vorschlgen mein altind. etym. Wb, Il, 634 
und den Artikel Miih der »Nachirige end Berichtigungen« von Band tl, 19 
baw. die dort genannte Lit. — Vgl. ferner & Benveniste, Le vocabulaire des institution 

969, 98M; H. Schmeja, Iranisches und Gricchisches in den 








Muhrasmyterin, tse 
“7 








Rechifertigung 





ser Lesung fir KUR-téi-a/2)-24 s. C, Zaccagnini, Oriens 








Antiquas, 13, 1974, 259. ; M. Mayrhofer, Die Arier im Verderen Orient — ein Mythos 
Wien, 1974, 24F (mit Lit); Schmeja, .0.0.,25 Anm.1 
‘Vel zuletzt Maythofer, a@.0., 12f. Anm. 6, mit Lit.; Thieme, Mithraic Studie, 
© W.E, Clark, American Journal of Semitic Languages and Literatures, 33. 1916-17, 





val. daze M. Mayrhofer, Die Indo-Arier om Alten Varderasien, Wiesbaden, 196 
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Mitra-Belege, etwa in der Namengebung, finden kénnten. Doch ist 
hier bereits Vorsicht geboten : wenn sich in Ugarit ein Name Mi-it-ra 
findet”, so wiirde ich in einer vorwiegend arischen Umgebung darin 
die Kurzform eines theophoren Mitra-Namens sehen, wie ich dies bei 
dem Mitra (Mi-ut-ra) in dem Gberwiegend iranischen Namengut der 
elamischen Tontafeln von Persepolis getan habe'*; inmitten einer vor- 
wiegend hurritischen und semitischen Onomastik aber kann cin so 
kurzes Gebilde auch Zufallsanklang sein '°, obwobl ich fiir das charis 
matische Geheimwissen Annelies Kammenhubers, wo 
ische Mi-irra auf jeden Fall nicht *Mitra- sei, keine Begrindung 
Der Zufall scheint mir nur bei charakterisierten Namenformen 
wie Birijaaisuya in Alalah ausgeschlossen, der keilschrifigetreu 
einen Ariernamen *Priydiva- »Philippos« wiedergibt* 

3.1.2. Ein besonderes Problem ist Mii 
Nuzi??, Auf der einen Seite steht die Lockung, diesen Na 
dem belegten vedischen Mitra-Namen Mitrdtithi- gleichzuse 








ach der ugarit- 

















ta-ra-at-ti/Mi-in-tavra-ti_ in 
n mit 
n: flr 








Mit® ~ Mint® gibt ¢s die Moglichkeit einer Erklarung **, und da 
dutithi- »Gast« in dem archaischen Indo-Arisch von Mitanni noch die 


‘ere Form mit unvokalisiertem Laryngal, *dtgthi-, hatte, aus der sich 





aw. asti- erkli, ist weiterhin glaubhaft, Immerhin erfordert die arische 
Deutung dieses inmitten einer vorwiegend hurritischen Onomastik 
stehenden Namens zwei zusitzliche Annahmen; gerade weil ich in 


diesem Falle Partei bin, mdchte ich Mi(n)taratti als Mitra-Namen 








ber doch als ungesichert bezeichnen. 
s Wissens deut- 


zwar nicht als yentfallend«* 
3.1.3. Aufden Alalab-Namen M/-tar-za-na hat mi 
ch nur A, Kamm 








huber, natiirlich ablehnend, hingewiesen**. Ich 
Le Palais Royal &U 





(= Mission de Ras Shana 





Nachweis bei J. Nowgay 
Tome IX), 1V, Paris, 1986, 247b 





‘Onomastica Persepolitana, Wien, 1973, 206 





Far arischen Charakier des Namens haben sih ausgesprochen : A. Goetze, JCS, 


16, 1962, #90: M, Mayrhofer, 1F, 0, 1968, 155; F. Grads, Die Personcnmamson der 








Teste aus Upart, Rom, 1967, 299; D.F. Kinlaw, A Stuy in the Personal Names 
inthe Akkadian Texts srt, Brandeis Univ. Phil. Diss, 1967, 344, 3520; L.A. 
Gindin, Erimologiia 1970, Moskau, 1972, 

‘A, Kammenhuber, Die Arier im Varderen Orient, Heidelberg, 1968, 173, 





| M. Maythofer, Die Arier im Vorderen Orient — cin Mythos?, 19, mit Lit 

M. Maythofer, Sprache, 5. 1999, 826; IJ, 4, 1960, 1370 und 138 Anm. 10 
TF, 70, 1965, 155. 

» 1,4, 138 Anm. 10. 

* Kammenhuber, a 

* Die Ariet Daf B. Landsberger hier an cin Etymon wie indoar, *Mitro 
zano- vedler Mitri-Sohne gedacht hatte, 1Bt sich aus seinen Andeutungen in JCS, 8 
19S4, 1296 und 130b wobt erschlieben. 
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lasse offen, ob der jina- in Rig-Veda 1, 41, 1, den Mitrd- und andere 
Gate beschiitzen, eine arische Deutung dies 
in Alalah kamen jedenfalls arische Namen, wie der oben erwihnte 





es Namens anregen kann; 





Birjais 





a (3.1.1), Vor. 

3.2. DaB — bei der im Alten Orient nachweisbaren Entichnung von 
Gottheiten — die Kassiten Gotter aus dem Pantheon der arischen 
Schicht im Mitannireich abernehmen konnten, ist in einem Falle hochst 
glaubhaft: um fir die Ahnlichkeit von kassitisch Surija’ »Sonnen 
gott« und vedisch sirya- »Sonne(ngott)« die MOplichkeit eines kausalen 
Zusammenhanges a priori auszuschliefen, dam bedarf es schon einer 
robusten Uberzeugung?®. Der flr Mitanni sicher nad 
G1) kénnte also prinzipiell auch bei den Kassiten gesucht werden 
Der vorgeschlagene Beleg ist freilich wenig ansprechend : es ist der 
Eigenname Méit-ra((?}-UR-sauf einem kasstischen Siegel?”, von d 
wie mich Hermann Hunger belehrt, das Zeichen <rai(?)> nach den 
Fotos kaum bestimmbar ist; fiir UR wird teils ur, teils tad gelesen **, 
Auch bei einer an Mitra- anklingenden Lesung des Namens 2B, 
Miitvarassi, wie culetz. b Anni 











wwiesene Mitra 

















Limet2* — ist die 












arischen, mit Mitra komponierten Namens sehr gewagt; da es im 
Rig-Veda die Textfigur mitrdsya......dhdsi- gibt, m&chte ich nur als 
Sirenenlockung anmerken. 

3.3. Im zweiten Jahrzehnt unseres Jahrhunderts hat man den mitan- 





nisch 





Mitra in einem Fremdnamen auf dem hieroglyphisch beschrie- 
benen Fragment eines Kanopenkruges nachweisen wollen ®® : in dem 





S Kammenhuber, Die Arier..... 491f.; daa die Lit. bei Maythofer, Die 
Ariens osoy AS. Anim. Vel. be 





ders W. v. Soden, Z/des, 60, 1970, 226f 











(Kammenhubers Feststellung, da8 das Kassitiche keine arischen Lehnwérter enthalte 
sei vanpesichts der Tatsache, da allenfalls 300 hassitische Werter bekannt sind, von 
denen nur ein Teil deutbar is, eine nicht zu rechifertigende Behauptung) 

Lit. bei M. Leiboviei, Word, 11,1955, 492 

* Leibovic, 20. 

H. Limet, Les ljgendes des sceaus: castes, Bessel, 1971, 97 (Nr, 7.12) 

Ober die sachlichen Umstinde des Belegs hat mich Eimar Edel, wie schon so 
oft, in dankenswerter Weise unterrichtet. Der heutige Aufenthalt des Stdches ist wah 





seheinlich nicht mehr feststellbar: aber cine »Datierunge cin 


chwerlich Genauetes zu sagen. F. Bohl. Kia 





solehen Scherbe ist 

Hebrier. Leiptig, 1911, 16 

bemerkt »(19. Dynastic, alo einen Zetraum angenommen, der 
boung voo Mi 








Anm. 5 hate daz 





splter ist als die Er 





mi Mitanni-Vertmg. Auch Edel scheint »18, 
oder 19. (2) Dynlastic] nach der Schreibung recht gut mépliche. — Erwahnungen des 
hieroglyphischen Fragmentes in neveree Literatur scheint es, wie mir E. Edel bestitigt 
nicht zu geben. 
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»narisch-ostsemitischen Namen«®! Mirém, dessen Hinterglied eine Form 
des assyrischen Verbs flir »horen« enthalten sollte. An der Beurteilung 
dieses Namens kann man die plotzliche Uberschatzung des mitan 
nischen Ariertums gut beobachten, die durch das Bekanntwerden der 
arischen Gatter des Mitanni-Vertrages ausgeldst worden ist: hatte 
Max Burchardt 1910 im Vorderglied noch »mit allem Vorbehalt den 
Gott Mithraw erkennen wollen??, so heiBt es in seinen beiden Miszel- 
len von 1912, es kénne »seit dem Funde von Boghaskoj...... nicht 
mehr zweifelhaft sein, daB in dem mir der Gott Mithra steckt«™ 
Dis Diskussion tber diesen Namen ist dan 
Es gibt keine unbestrittenen Zeugnisse flir das Weiterleben mitannisch 
arischer Traditionen bei den Assyrern, obwohl Assur dem Machtbe- 








aber zu Recht versandet 








reich des Mitannistaates angehirt hatte, und wir kennen keine sichere 
Parallele zu ci 
auch, auf die Problematik des angeblichen semitischen Hi 
nzugehen *, 


em solchen hybriden Namen; damit erdbrigt sich wohl 
tergliedes 











4. Hier, auf iranischem, ja medischem Boden, mag es von beson- 
derem Interesse sein, daB man auch den iranischen — und dann 


gewiB den medischen — Gott *Mi6ra- in einer Quelle 





wuBerhalb Trans 








und aus vorachiimenidischer, vorawestischer Zeit zu finden geglaubt 
hat. 
In einer assyrischen Gdtterliste** erscheint unter den vielen Namen 





des Sonnengottes SamaS auch die Glosse AN.PA® SU.UL 
MIN, was bedeutet »der Gott, der PA.SU.UL geschrieben wird, ist 





So der Titel zweier Kurzaufsitze yon Max Burchandt : Zeitchr./. digypt, Sprache 
50, 1912, 122, und OLZ, 15, 1912, 183 
M, Burchardt, Die alk 
1M, Leipzig, 1910, 29a; aboich BOL 
® Zeinschr 
153 (Wie uns 
Mit hnlicher Zuversicht Suert sich auch W. Max Maller, OLZ, 18, 1912, 2 
™S. schon die Einwiinde bei [FE] Peer, OLZ. 15, 1912, 154, Auch E, Edel 
bri 
deme oh 





fuser snd Eigeramen im Aegyplschen, 





2; inbaltich glechlautend OLZ, 1S, 1912, 
lehrt, teckt in dem mir der Gott Mithrae), 








) wendet sich gegen Burchardts what erhdrtw und wide vielmehr den Imperativ 








jammer) ein Ethdrenders in im sehen; daneben 





las Partizip sn is 






verweist er auf das hurritische Namenelement Jem in den Nuci Personal Names, 130 
255, Daf die Aeyptere 
htten, spre nicht 
den umgekehrt laufenden Beinen determiniert, wel sic semit. Sub va 


sches lemi nach seitischem Sn eit »Ohew determiner! 











n einen hutritschen Namen; so haben sie auch Tetuh mit 


ehren darin 





sahen 
25 Zum Philologse! 





sn 5A. Ungnad, OLZ, 46, 1943, 199. 
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derselbe (namlich der Sonnengi 








}; zur Erleichterung der Lesung hat 
ein Schreiber die Glosse Daraus ist schon 1887 bei 
P. Jensen »unter einer Reihe von Namen fiir die Sonne (!) das an 
persisches Mitra erinnernde Wort mi-it-rax geworden®*, F. Hommel 
hhat den »god Mitra?” aufgenommen, der sich bei I. Scheftelowitz™* 
idet. Die Abschrift des in Frage kommenden 
Textes wird durch den Schriftduktus in 
freilich gehen solche Gotterlisten oft auf altere Z: 
ott ernstzunehmen, dann diirfte man in ihm wohl 
nicht einen Nachhall des mi 

































und C. Fossey?” wied 





as &./7, Jahrhundert verwiesen, 





n zuriick *°. Ware 





miit-ra als Sonnet 





annischen Mi-it-ra- aus dem 2, Jahrtausend 





sehen, sondern einen Gott der Meder, die durch Namen von Hitupt 
lingen in assyrischen Quellen seit dem Beginn des 1. Jahrtausends 
v. Chr. sprachlich in Erscheinung treten, 

Der Gott Mithra in assyrischer Uberlieferung gilt seit Arthur 
Ungnads Untersuchung in der Orientalistischen Literaturzeitung von 
1943 als philologisch abgetan*?, Wenn ich — mit Unterstiitzung von 
Hermann Hunger — den Ungnadschen Aufsatz noch cinmal nachge- 





priift habe, so deshalb, weil mir Ungnad in dem selben Aufsatz die 
Moglichkeit eines friihiranischen *Asura-Ma 
text vorschnell verworfen zu haben scheint? 





las in assyrischem Kon- 





Im Falle von »Mithra« 
hat sich jedoch die Schldssigkeit von Ungnads Beweisfuhrung bei 
krritischem Nachlesen neuerlich ergeben, Sie braucht deshalb nicht 
8 der dritte Punkt 
tig ist, wonach mi-id-ra 


wiederholt zu werden; nur soviel sei erwahnt, 
in Ungnads Darstel 
nur cine Glossierung von PA »Szepter« ist, die sich aus der sumerischen 
Sprachgeschichte erklaren lit, und der Gesamtname PA.SU.UL als 
sumerisch midraiudu »Szeptertrdger« zu lesen ist *?, 

Es gibt also keinen medischen *MiOra- in der Nebendberlieferung 








besonders beweiskr 





vor dem Einsetzen altiranischer Texte. — Spiter, in der achimeni: 
dischen Zeit, gibt es ihn reichlich in nichtiranischen Quellen, wie etwa 


% Zfass. 2.1887, 195 Anm. 2 
iri pacdesdkas ae i Sick 
™ KZ, 38, 1905, 277 








atigue, 10" série, tome 15, 1910, 52341 
“ Hermann Hi 





er, mindl.; s. auch Ungnad, aa.0. 


ingnad, 24.0, 199-201 





dic Zweifel an Ungnads Ablehnung bei O. Szemerényi, Die Sprache 
1966, 1934. Anm. 16; M. Maythofer, Donon Indogermanicim, Fe 
Scherer, Heidelberg. 1971, SIL; & J. DuchesneGi 
Hommage Universe, IU, Teberan-LAtich 

Ungnad, «2.02, 20. 





nif ft Ant 











lemin, Commémoration Cyrus, 








MITHRA-NAMEN 


Mi-ut-ra-ba-da, dem griechisch dber- 


in dem elamisch fberlieferten 
alle 


lieferten Mixpofiiernc, dem aramaisch dberlieferten Merpt, di 
cin Nomen proprium *Miéra-pata-, mit der medischen lautlichen 
Auspriigung des Mithra-Namens, wiedergeben**. Aber das ist bereits 
synchron mit den altpersischen Insch t Somit auBerhalb 
dieses Referates, das dem waltesten Mit(h)ra« nachzuspiren hatte. 











“© Lit bei M. Maythofer, Onomastica Perseplitana, Wien, 1973, 207 

















ALEXANDRU POPA 
LICONOGRAPHIE MITHRIAQUE D'APULUM 


Ainsi qu'll est bien connu, le centre romain d’Apulum, avec ses 
deux villes— colonia Aurelia Apulensis, située dans le quartier de 
Partos, et colonia nova Apulensis, groupée autour de ancien camp 
ede premier plan dans la 
vie de la province de Dacie'. Il est méme arrive, au III" siécle 
notamment,  surpasser la métropole, Ulpia Traian 

Quoique Ion ne dispose pas encore de données prévises 
égard, les débuts des deux 
les années 107 et 110 de n.é., juste aprés les guerres daciques?, lorsque 
Trajan fit venir dans la province nord-danubienne nouvellement con- 
des colons de tous les coins de lempire* 





de la XII* legion Gemina — a joué un r6 








et 
ablissements peuvent étre datés entre 





stitu 





La venue en Dacie de ces colons, ainsi que de certaines unités militaires, 
4 eu pour conséquence la pénétration d'une multitude de divinités 


adorées dans différentes zones du monde romain. Parmi celles-ci 








Aw sujet de Vhistoire des deux villes romaines @’Apulum et des discussions 

dans AFM, p. 143-146, 199-170, 198, 210211 
ten végzet dsatdsokrél, dans MKE, Vi/2, 
ddans RE, 1V/1, col. 47-S4¥; C, Daicoviciu, La Transylnanie 






cot égard, voir notamment: A.C 





idem, Jelonés a 
106-10; E. Kornem: 
dons VAnuguité, Bucarest, 1948, p. 128-129 et 
dans SCIV. UM, 1950, p. 2 oviciv et H, Daicoviciu, 

sation dans fa Dacie tajane, dans Vestivia, Akten des V1. Inter 
ache Epigraphik, Minchen 1972, Munich, 
IID, 148-161; idem, Dacius Appulus, dans Alum, 
199: Gr. Florescu, dans Apulum, 1, p. 162 599; 
Philolopiai Késlény 

Siebenbirgens im Altertam, 1944, 






ote 4: idem, Ageza 
8; C. Dai 
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a Apulen ( Alba Bl 
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atonalen Kongresses fir gr Ss 

1973, p.9751.1. Russ, dans 4p 

UM (= Studi $1 Com 

An, AIRIdi, A gor 

920-1930, p32 et note 11; idem, 2 se Se 
Die Be 


ean der Dona vend Dakien, dans Studion zur europa 
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p. 182; F. Vitingho rismischen 
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1969, p. 140-142; D. Tudor. Oraye, tirguri si sate ln Dacia romand, p. 144172 

M. Macrea, Viata in Dacia romani, 1969, p. 144; Th. Mommsen, dans CIL, Il 

p, 182-183; AL Popa et L AL AW 

Apulum, X, p. 210-211; idem, dans Studi $i Comnicir, Sibiu, 18, p. 3334 
te sur Thistoire des deux villes romaines ’Apulum, 
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» idem, p. 51-62. 
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une place importante revi 
on sait que la plus répandue était le dieu iranien Mithra 

A Apulum, selon la statistique du savant bien connu M. Vermase- 
ren, complétée par les trouvailles de ces derniers temps, environ 
72 monuments se rattac 


nt aux divinités gréco-orientales, dont 








hant au culte de cette importante divinité 
orientale ont éé enregistrés jusqu’a ce jour®. Sur ce total, 27 pidces 
sont des reliefs, dont certains comprennent des inscriptions, cumulant 
ainsi un double intérét, sculptural et épigraphiq 
présentent Mithra et ses acolytes dans le cadre des scénes classiques 
de l'iconographie mithraique. La premiére place, représentée ps 
16 pid seine du sacrifice, a cdté de laquelle apparaissent 
parfois d'autres scenes de la Iégende de Mi 
ces monuments on remarque en premier lieu les reliefs composts de 


Ces reliefs re- 














ra et de ses acolytes. Pa 





trois. registres 





(voir fig. 1, 2 et 3) au nombre de 6 pic 





Relevons tout d’abord deux bas-reliefs mis 





dernier* 





u jour au siécle 
Us prés 
mithr 

grotte, immole le taureau, encadré par les deux dadophores C: 





nt en position centrale, comme la plupart des monuments 
ques, le groupe du T 





uroctone (fig. 1): Mithra, dans une 
utes et 





Cautopates. On reléve, de méme, la présence du chien et du scorpion, 
mais le serpent fait défaut. On remarque encore le corbeau, T'oiseau 
favori du dieu, sur un cratére, Sol et Luna, ainsi que les signes du 
Zodiaque. Dans le registre supérieur, on distingue Mithra entrainant 
le 








aureau it reculons, puis le taureau dans une nacelle, Mithra tirant de 
Vare contre un rocher, le taureau dans une maisonnette, une personne 





agenouillée, une autre assise, un personnage en marche et un a 
tion de Mithra pétrogénéte. Le registre inférieur, enfin, est occupé par 
ites: Mithra et Sol pe 
tenant en main un rhyton avec Sol A son c6té, puis Sol aidant Mithra 
4 monter sur son bige et Saturne en buste émergeant d'un rocher. 


représ 











dant le repos sacré, Mithra 


Mentionnons ensuite quatre autres reliefs 4 trois registres®, Le 
premier'® représente comme d’habitude, au registre médian, Mithra 


5M. Vermaseren, Corpus incriptionsm et mons 
1960, 1" 1935-2005; ©. Flaca, I culti erieiali ne 
215-218; AL Popa, op. cit. p. 9 

© D. Radu, dans Apuhon, IV (= Sra $f Comunicir), p. 103, n* 10; 1. Bercia 
et Al Popa, dans Apulim, V, p. 189, n°6; C. Biluté, dans Aputim, XII p. 130-132. 

” M. Vermaseren, CIMRM, I 34, 1988, 1972, 1974, 1975-1976, 2000, 

*F. Cumont, dans AB, XII, 4 90-291, fig 1 et 2; M. Vermascren, 
dans CIMRM, I, n° 1974 et 2000, 

 M. Vermaseren, CIMRM, Il, 1935-193, 1958-1959, 1972 et 1975, 

°° biden, 2 1935-1936, fig. 50S. 


foram religionis mithriacae, 
Dacia, dans ED, Vi, 1935, 
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tauroctone flanqué des deux dadophores: le chien, le serpent et le 
scorpion sont présents. Puis, 4 droite, en position verticale, un lion 
surmontant un cratére; au-dessus, Mithra jeune naissant d'un rocher. 
A gauche, le méme Mithra entrainant le taureau, puis le dieu chevau- 
chant le taureau. Dans le registre supérieur, un buste de Sol, Mithra 


assis langant ses fléches contre le rocher, un personage en costume 








oriental agenouillé devant un rocher, le taureau dans une nacelle; puis, 





surmontant sept autels, le taureau 
de cage; plus loin, un bélier et un chien, un personage debout tena 





ans une maisonnette en forme 
q 
mn 
manteau, représentant Oceanus ou Saturne; au-dessus de celuici, 
le buste de Luna. Ds 
de Sol aidant Mithra & monter sur son quadrige, de 
Saturne-Aion le corps entouré d'un serpent, ainsi qu'une inscription 
dédiée par laflranchi Euthices a Deus Sol Mithras pour Ia su 
M. Aurelius Timotheus et d’Aurelius Maximus 

Le deuxiéme relief? est, dans les grandes lignes, semblable au 





ton, un personage barbu, incliné et partiellement recouvert d't 


le registre inférieur sont conservées les s 





du repos saci 








de 





précédent, aussi n’en mentionnerons-nous que certaines particularités, 
Ainsi, Oceanus-S 





turne est plact a droite du registre central et non 
au registre supérieur(fig. 3). Dans le registre inférieur, Sol tenant de la 
main droite un flamb 
différences les plus importantes apparaissent dans le re 
ot Ion reléve Sol dans un bige, Mithra debout tenant un biton 
‘ou un flambeau, puis un personnage en costume oriental coiffé 
d'un bonnet phrygien, les jambes croisées, appuyé sur un biton 
incliné (un pedwm) — probablement Attis; 4 Vextrémité du registre, 
Lun 

Le troisiéme relief est, lui aussi, fort semblable aux deux pices 


au est A cdté de Mithra sur le quadrige. Les 








stre supérieur, 











dans un bige, 


décrites ci-dessus. Voici les principaux détails iconographiques par 
esquels il s'en écarte: dans la partie centrale (dont une partie 
manque), de part et d'autre de la soéne du sacrifice, on distingue Sol 
et Luna; la scéne est flanguée de deux colonnes a chapiteaux, motif 
omemental plutdt rare dans les monuments mithriaques. Le registre 
supérieur comprend également quelques éléments nouveaux par rapport 
& ceux mentionnés jusqu'a. présent. Ainsi, au-dessous de la nacelle 
abritant le taureau, on distingue deux béliers et une chévre aux pattes 














' Dhidem, 9. 278, 9° 1936, 
2 Dhidem, 1972, fig. S13. 
4 Dhidem, n° 1958, fig. 12: V. Chriseseu, dans Dacia, IN-IV, p. 620- 
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de devant appuyées sur les épaules d'un personnage oriental. Les 
autres scénes sont celles décri 





plus haut. Précisons encore que le 
monument est dédié a Mithra invaincu par le véiéran Titus Aurelius 
Marcus, de la XIII* iégion Gemina, ainsi qu'il ressort du texte 
épigraphique'* 

Tl ne serait point exclu que les trois fragments du monument 
mithriaque signalé par M. Vermaseren au n* 1979 de son catalogue! 
appartiennent également a la catégorie des relielS & trois registres. 
Mais étant donné que la plus grande partie du monument manque, 
nous ne pouvons en donner ici une image tant soit peu complete 





Toujours dans la catégorie des reliefs & trois registres, art 


maintenant sur une demniére pice, un petit bas-relief™® qui laisse & 
désirer tant sous le rapport de la qualité de Nexécution que de l'état 
de conservation (fig. 2). Le registre central est occupé par Ia sctne 
habituelle du sacrifice, auquel prennent part Je serpent et le chien; 
de part et d’autre, Cautes et Cautopates; en haut, a droite et & gauche, 
Sol et Luna. Dans le registre supérieur on distingue, quoique difficile 
ment, un personnage en pleine march 








et Mithra assis. sur un 





rocher; puis le taut 





“au dans une nacelle en forme de croissant, 
Ja maisonette abritant le méme animal, un personage agenouillé 
devant un rocher et Mithra naissant du rocher. Le registre 








est occupé par Sol et Mithra 





dans une grote, les mémes au moment 





du repos sacré, puis debout sur un big. 





- enfin Oceanus, Ce relief porte 
une inscription dédiée par Oriental Euhemedus  Mithra a a suite 
d'un veu, 

Pour & 





er cette categorie de monuments, mentionnons encore 
tun fragment de relief découvert ces derniers temps, qui conserve au 
registre principal le taureau, le serpent, partiellement Mithra, le chien 
et une partie de la jambe de Cautes: au registre inférieur, Sol, flambeau 
en main conduisant le quadrige oi a pris place aussi Mithra 

Une autre catégorie de reliefs mithriaques mis au jour a Apulum 
consiste en huit piéces comprenant un ou deux registres " 

Parmi celles-ci, mentionnons d’abord un intéressant autel*® qui — a 
part la scdne principale, celle de Mithra tauroctone, dont il ne manque 











 M. Vermaseren, CIMRM, I, n° 1959: V. Christescu, op. cit. p 623. 
 M. Vermaseren, CIMRM. I, p. 288, fig. 516 
*® M. Vermaseren, CIMRM, II, n° 1975, fig. 51S. 
°C. Bilutd, dans Apubom, XU, p. 130-132, fig. 4 
 M, Vermaseren, CIMRM, I, n™ 1938, 1947, 1954, 1973, 1981, 1986, 1992, 2001 
° Ibidem, 0° 1973, Fig. S14 
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aucun des éléments iconographiques essentiels — présente au registre 





supérieur, sur la bordure du monument, entre Sol et Luna qui en 
coccupent les angles, sept autels encadrés d'arbres, de poignards et de 
bonnets phrygiens (fig. 4). On reléve de mi 
droite, le corbeau perché sur une plante qui orne les cdtés droit et gauche 
du relief 

Un deuxiéme relief? montre la scéne habituelle du sacrifice dont 
point par hasard sans doute, il ne manque que le scorpion. Cette 








dans le coin de 


pigce présente une inscription grecque dont il ressort quielle a été 
dieu Mithra par Abpifhis Exépav 
Le troisiéme monument de cette catégorie?* représente la méme 





dédiée 





sone du sacrifice, malheureusement son mauvais état de conservation 
interdit des observations plus détaillées 

Mentionnons ensuite, dans la méme catégorie de pices, quatre 
fragments de reliefs?* représemtant, plus ou moins bien conservés 








la sone du sacrifice (fig. 5). Trois d’entre eux gardent partiellement 
leurs épigraphes**. Quant au quatriéme fragment, disparu aujourd'hui, 
il ne nous en reste que le texte de T'inscription en Mhonneur de 
Mithra, du 


et An{to(nius)] Senecio Tunior?* 





x deux conductores armamen( tarii) Turanius Marcellinus 





Liavant-dernitre pitce de cette catégorie est un petit reliet?* 


di qui y distingue le buste de Sol portant 





i publié par M. Vermaseren 
lune couronne rayonnante 
Nous avons laissé intentionnellement pour la fin le petit bas-relief 
a inscription découvert par nous en 1956, vu le caractére singulier 
M. Verm 


tte représentation (fig 





seren lors de sa visite 4 Alba Julia en 1958 





reconnu ps 





de 6). En effet, le diew Mithra y est figuré en 





buste, revétu d'un mante 
fibule ronde; il est coiffé du bonnet phrygien, L'inscription montre 


u agrafé sur son épaule droite par une 


Tide, 0* 2001, fi. 524 
™ hidem, n° 2002 
ide, 

> thide, n** 1947-1988, 1954-1955, 













“ 1948, 1985 et 1982 signum.. [Seclundinu 
fs bene) fe starts) v(otwn): M. Ulp( as) Lin 
imag nifer} legions) XII (eminge) vf, également V. Christesc, 


‘op. cit, p. 620; C. Daicovicu, dans Dacia, VILVII, p. 308: Al, Popa, op. ct. P47. 
 M. Vermaseren, CIMRM. IL n° 1992 


© dbidem, 2 A 





day, dans Dolges 





1986: f 2. VE, 1930, p 
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que le monument a été dédié 4 Mithra invaincu par 'Oriental Potinus, 
la suite d'un vou?” 
Passons a un groupe de trois statuettes (fig. 7) a l'état fragmentaire 





représentant Mithra pétrogénéte**, sans aucun élément qui s'écarte 
de l'iconographie habituelle du théme : Mithra naissant d'un rocher, 
qu'entoure un serpent. Nous croyons pouvoir ranger dans ce méme 
Broupe les deux tétes de statuettes représentant, 4 notre avis, plutot 
Mithra pétrogénéte qu’Attis ou l'un des dadophores??. 

Une derniére pigce of nous reconnaissons Mithra est un petit 
relief faisant partie de la base d'un monument, oi le dieu chevauche 








le taureau, tenant de la main droite un flambeau allumé, coiffé d'un 
bonnet phrygien et son manteau flottant au vent ® 

Une place a part dans Viconographie mithriaque d’Apulum revient 
tues de pierre?! découvertes parmi les ruines romaines, 
sur emplacement de I 





aux deux st 


ncienne coloni 





colonia nova Apulensis, (fig. 8) 





la of s'élevait selon toute probabilité un mithraeum, Elles représentent 
deux personages vétus de costumes orie 





wux et tenant de ta main 
gauche ce qui semble étre un bucrane. Une interprétation complite de 
ces représentations est impossible, vu leur état fragmentaire 





Toujours ici, mentionons une ba 





e de statue a inscription 
Les deux deriers monuments se rattachant a iconographic mi- 





thriaque d'Apulum sont deux autels inscriptions. Le premier 
montre sur l'un de ses cétés un dauphin et un trident, peut-étre en 
rapport avec la pré 





nce d’Oceanus (fig. 9) sur les reliefs mithriaques; 

il a &té dédié & Mithra invaincu par Dioscurus Marei®, Le second 

sur 

Tun de ses cdtés, une patére. L’inscription votive, en Thonneur du 
méme Mithra invaincu, est due & Oriental Chrestion 

Nous avons t ce typographique dispo- 

inctement en revue iconographic mithriaque 


présente sur son fronton la téte de Sol  couronne rayonnante et 








+hé — dans les limites de l'esp 





nible — de passer suc 





4Apulum, iconographie qui s'intégre entitrement aux canons habituels 


M. Vermaseren, CIMRM, II, n* 2004, fig $25: AL. 
ll Mihras. dans Omari ui C. Daicovicin, 1960, 4 
* M. Vermaseren, CIMRM, In 1949, 1991 et 1994 
hide, 2° 1987 et 1988, 
2° tbidem, n° 19KS, Fig. SUS 

idern, n° 1956 ot 1987, fig. SLO-S11 


a O tabla votind inchinaud 





Bidern, 2° 1970: [Sol invict [ex domperi 
CHL, MI, 113; M, Vermaseren, CIMRM, I, 1 1942-1943 
* CI, IM, 1112, 1390; M. Vermaseren, CIMRM, Il, 0” 1944-1985 
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de ce genre de représentations sculpturales, telles qu’elles sont attestées 
tant dans la province de Dacie que dans l'ensemble de Empire romain. 

Toutefois, quelques observations s'imposent. Soulignons d'abord 
le grand nombre de monuments mithriaques mis au jour, quoique dus 
pour la plupart & des découvertes fortuites. Compte tenu du volume 
restreint des recherches archéologiques pratiquées jusqu’a ce jour 
4 Alba lulia, notamment sur l'emplacement de la colonia Aurelia, on 





est en droit de présumer que les recherches et trouvailles ultérieures 
enrichiront considérablement le répertoire sculptural et épigraphique 
de cette divinité 

‘Quant aux représentations en elles-mémes, rappelons une idée émise 
par E, Will?*, sclon laquelle les reliefs & trois registres ont leur 
origine sur le territoire de la Dacie, fait que nous estimons des 
plus intéressants pour lévolution générale de Viconographie mithriaque. 

Mentionnons encore une fois le petit bas-relief a inscription dé- 
couvert en 1956, intéressant par son unicité dans ensemble de 
Viconographie mithriaque, et plus particuligrement. pour ce que cette 
unicité implique sur Je plan local, & savoir qu’il a trés probablement 
existé & Apulum des ateliers autochtones de sculpture monumentale** 
fait qui confére une note hors du commun aux manifestations cultu- 














cite 





relles-artistiques de cette 

Enfin, une remarque qui s‘impose d’ailleurs d’elle-méme : le nombre 
ra attestés a Apulum, centre qui 
‘occupe le deuxiéme rang dans la hiérarchie des découvertes mithriaques 
de Dac 





considérable d’adorateurs de Mit 








2» Le relief cultel grécosromain, Paris, 1955, p. 395. 
4 H. Daicoviciu, Coronamentele in form de trunchi de piramidd pe terior 
provinciei Dacia, dans Apuben, VII), p. 34448; L. Teposu-Marineseu, Despre orxine 





tumor tipuri de monument furerare din Dacia Superior, dans SCIV., 23/2. p. 219: Al. Popa, 





Orasul roman Apulum, dans Alba Iulia 2000. p. 














JAAN PUHYEL 
MITRA AS AN INDO-EUROPEAN DIVINITY 


Whether by chance or design, the Proceedings of the First Congress 
of Mithraic Studies—apart from Jan Gonda’s Indic synopsis in line 
with his recent book The Vedic God Mitra and the Indo-Iranian 
essays by H.W. Bailey and Paul Thieme—dealt almost exclusively with 
Iranian and Western Mithraism, Indo-European comparative © 
struction, as it has been practised during the past half-century by 
Emile Benveniste, Georges Dumézil, Jan De Vries, Stig Wikander, 
And yet this dimension of 
Mithraic studies is well deserving of a hearing, the more so since 
Antoine Meillet’s interpretation of Mitra in his 1907 Journal asiatique 
article has remained a landmark for subsequent approaches to both 
Indo-Iranian and Indo-European comparative mythology. If there 
has been anything that Paul Thieme and Georges Dumézil could 
‘agree on, it is Meillet’s notion that the Indo-Iranian Mitra is the 
personification of contract. This common piece of ground in their 
epic debate has not obviated such radically divergent approaches 
ygreements concerning Varuna and Arya 











and others, was conspicuously missing 











as encompass a 





man: on the one hand, Thieme’s insistence on literal text-interpretation 
in a monoglossal abstract mold—Contract, True Speech, Hospitality 

on the other, Dumézil’s theological system-building on an Indo 
ho admires Studien zur indogermanischen 





European scale, As one w 
Wortkunde und Religionsgeschichte 
philological methods employed there, it pains me that in the matter 
of “True Speech” and “Hospitality” 1 must nevertheless part company 
with Paul Thieme. “Contract” can stand for Mitra—Wolfgang Lentz 
and, in particular, Gonda have opposed this interpretation, but it 
seems to be a possession for evermore, as Thucydides would put it—but 
1 different rendering of Varuna and especially Aryaman is to my 
thinking crucial for an Indo-European interpretation of Mitra as 
well 

‘Thus, instead of seconding Thieme’s approach to Varuna which again 
ultimately goes back to Meillet, T consider that Abel Bergaigne and 
Heinrich Liiders were on the right track after all: viruna- is an adjective 
like drjuna- or dhariina- and is palpably derived from y- “enclose, 


nd has greatly profited from the 
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confine, restric’ (in RV 7.82.6 Varuna actually ‘confines’ pré vrnoti) 
‘eiruna- is originally an epithet of Asura-, thus ‘Lord Confining,’ much 
like the Iranian counterpart is Ahura Mazdih “Lord Wise." As such he 
may indeed personify the Oath, the magical pendant and reinforce 
ment of the Contract; the semantic link is similar to that of Gk 
Ihérkos “oath” beside hérkos ‘enclosure’! 

The single proto-meaning "Hospitality’, commonly attributed to 








A is also in jeopardy. The Modern Persian érmdn “guest” and 
Ossetic limdn ‘friend’ are no more reliable guides to the most ancient 
are the modern meanings of mifr *sun’ and ‘friendship, 








gloss U 
love" for Mitré- (Aryamdn- and Mitrd- being the Indo-Iranian proto- 
forms). I agree with Thieme? that aryamdn- is an abst 
with the suffix 


ict derivative 
mn (rather than a compound with the 
Foot *men- ‘think’) and that there is evidence of its erstwhile neuter 
character (RV 5.29.1), beside the personified god Aryamdn. It is also 











well known that the Gathic masculine or neuter use of airyaman- is an 
abstract one 





contrast to the post-Gathic personification, But Dumézil 
seems to me compellingly right in seeing in aryamdin- the abstract 
embodiment of the positive self-identification of the social it 


something like 








‘oup, 
aryanhood'. The presence of a well-defined cognate to 
Skt. drya- and Avestan airya- in Hittite? offers strong support for 
the Indo-European, rather than inner Indo-Ira 
term, Hitt. ara-, of either sex, me up, fellow, 
peer, friend’, implying mutuality, and is even used as a reciprocal 
Pronoun in iteration arai aran, like the Slavic drugi druga ‘each 
other’. The derivative dra- (with long d) means ‘right, proper’ 





ian, character of this 








ns ‘member of one’s g 





originally 
‘appropriate to the in-group, communally acceptable, congruent with 
order’, and is found especially in the interdiction natta dra ‘it is 
not right’, a phrase which censures “non-Hittite behavior" when, for 
example, a vassal is told to conform to the Hittite norm. There is 
also a divinity Aras, clearly personified abstraction, grouped with 











* Cf my remarks in Indo-European and Inde-Eu 
P. Thieme, Miera and Aryaman (New Haven, 195 
but opted for the conection with wand “vow 





ypeans (Philadelphia, 1970), 380-81 





onsidered both approaches 


and Arvaman (1957), 77-81 






Laroche in Hommazes & Georges Dumézi (Brussels, 1960) 





4-128, CF, also 
1962), 108-110, In Le voce 
373, Ben 





Hiutte et indoeuropéen (Pa 





ulare des 
do-curopéennes (Paris, 199), L 








niste takes drya- to refer 
to “Tautre moitié d'une société exogamique 
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‘Abundance’ and “Well-being”*, and, finally, a derived adjective 
, It thus seems that Ved. drya- and Avest. airya- are to be 
enemy" (whether it is 
a Vedic homophone ari 


arawa- “fre 
connected not with Ved. ari- “stranger, 
related to Lat. allus or Gk. éris) but 
aryé- ‘righteous, Joyal, devout’ and with Indo-Iranian *ara- “fitting, 
proper’, seen in RV Ardmati-, Avest. Armaiti- “Right Thought’, 
RV evdra- ‘truly fitting’, Ved. dram ‘fittingly’. The root connection 
in $—perhaps it should be compared with Ved. rtd-, in the 
but another lexical match may be present in Gk. 
(Mycen.) a-roy-e = dryoes “better’ and superlative dristos *best’. We 
may thus postulate an IE noun-adjective *aro- or *ari-, *aryo-, a 
derivative *aro- or *aryo- (similar to *swékurds from *swékuros, of 
German Schwager beside Schwaher), and an abstract *aryo-mm 
“belongingness, propriety’, capable of personification as a deity 

n counterparts, the Celtic data are 
tcf, Skt 





est 

















Among Western Indo-Europe 








notable, Old Irish aire, genitive airech (consonant stem, b 
dryaka-) “free, noble’ (Lat. ‘optimas’ in glosses), Continental Celtic 
Ariomanus, and Old Irish Eremon. The comparison of Eremon with 
Aryamén- is at least a century old, going back to Adolphe Pictet 
and Whitley Stokes®. It was originally advanced in the wrong form 
Airem, with genitive Eremon or Airemon, and was so repeated for 
1 long time”; the correct nominative Eremon was verified by Kuno 
Meyer in 1912 and utilized by Joseph Vendryes in his article of 1918, 








KBo WN 30-Vs. 4, and 
2, 11. In the god-ist KUB 
Keli “Well-Being” 
Orientalistische Literarr 


4 DArat is attested in KUB XVII 20 11 7, Ani 
datives ANA Para in KUB XXX 27 Vs. 14, Pra in Bo 2 
XVII 20 It Arai 
(for the meaning of the last-mentioned name, sce E. Laro 








cceurs next to OMTink bundance’ at 








nung 52, 1957, 138, and A. Goetze, Language 36, 1960, 466 
*Th 








is lite Indo-European semantic probability in H.W, Bailey's postulation 





ranian ar- “get, possess” of “beget” ("Iranian Arya- and Daho-", Trans 
» 1989 (1960), 71-115), although L.R. Palmer ties it 
and hereditary landed 





tons of the Phiological So. 





in with notions of land tenu otey (Antiguitates Indoger 





‘manicae (Innsbruck, 1974}, 11 
© CE. eg. A. Pitel, Les ovigines indo-cwropdennes? (Paris, 1877), 143; H. Zimmer 
A. Berzenberget, 3, 1879, 





‘Belarige zur kunde der indogermanischen sprachen, hrsg. Vo 
146 fa 1 
7 By E. Windisch, K. Brugmann, P. Keetschmer, H. Gantert, and A, Hillebrandt; 


ch the latter's Vedische Mythologie® (Breslau, 1929), 269; also P. Thi 








sme, Der 








Fremiling im Rigreda (Leipzig, 1938), 134; G. Dumézl, Rerue de [histoire des religions 
124, 1941, 58 In realty Airem means “Ploughman’ and bas the genitive diremon. 


* Remi celtique 33, 9498 
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“Les correspondances de vocabulaire entre T'indo-iranien et litalo- 
ltique”®. Eremon has the variant spellings Eremén, Erimon, Eirimon, 
Heremon, Herimon; it cannot well be merely an at 











cial derivative from 
Eriu ‘Ireland’, as Julius Pokorny*® and Thomas F. O'Rahilly "! 
for exemple, have claimed, Coupled with the continental Ariomanus, 
Eremon (genitive Eremoin) may indeed be a personified thematized 
variant of an IE *aryo-mp. But there is also something very specific in 
the traditions surrounding Eremon. Apart from his conquest of Ireland 
as the ancestral head of the Sons of Mil, the dossier of Eremon in the 
Book of Conquests involves his role as builder of ca 











useways and 
royal roads. In the Historia Britonum of Nennius, the Book of 
Leinster, the Book of Lecan, 
arranged a cure 





id some other sources, Eremon 





inst poisoned enemy arrows which consisted in 
pouring cow-milk into furrows on the battlefield; he also provided 
wives 10 his 





allies and arranged for hereditary succession in favor 
of the Irish, his own people. It is curious and surely more th 
coincidental that all three traits are distinctly “Aryama 
Iranian terms: Aryaman is connected with roads 





ic” in. Indo: 








nd pathways from 
the Rig-Veda onward'*, Airyaman invented the gaomaéza ritual 


* Mémoires de la Socite de 
ben 





que de Paris 20, 260-270; cf. G, Duméri 








dogermanisches 





olopiches Worterbuch (Bera, 1959), 24: 50 already Kuve 
Meyet, lc: cit. Briu (m Welsh Iwerddon), on the other hand 
folk- of 

Early Irish History 











onetc shape of Eremn 
U Mythology (Dublin, 1944), 195-196. Ch also 
data of R. Thumneysen (Zeitsevift fir celtische P 


























4 Celtic aresko- “in front.’ ef. J, Vendines, Lesiq nh wis 
(Dublin-Paris, 1959), A-42-43. F. Specht (Zeieschrift fr vergleichende Sprachforschung 
6, 1945, 51-52), under the influence of the ianer-Indo-Iranian trend of P. Thieme's Der 





Fremdling im Rigneda, also unduly discounted the value of the Celtic data, Regarding 


Arigmaanas, ee J. Schnet2, Glotta 16, 192%, 12 


Collected. and cited in G. Dumézi, Le va (1989), 167-186; ef 





J. Pubvel in Indo-European and Indo-Europeans (19 


The cathartic prope 





of cow-milk are known elsewhere in Irish lore? the 
warrior-madman Suibhne, doing penance in the house of St. Moling. drank milk 


Irish Literatur 











nt in a pile of comdung (c. M. Dillon, £ 
{[Chicago, 1948], 99), The sage Core w: 
associations), 10 be purified 
1942, 150). 

Cf. G, Dumés 
this trait a 
912 


seat to Inish Bon (@ locale with Suibhne 
cow-milk (ef. N.K. Chadwick, 5 








Let 





1949), 141-149, “Aryaman et les chemins 





course downplayed by P. Thieme, Der Fremaling im Rigveda (1938), 
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consisting of filling furrows with bovine excretions, specifically urine, 
and both Aryaman, Airyaman and Vidura—Ary 
position in the Mahabharata—are connected with marriage-rituals'* 
Such an east-west accordance, involving Indo-Iranian and Anatc 
‘on the one hand, and Celtic on the other, and comprising mutually 
rei 





man’s epic trans 





forcing linguistic, mythological, and areal considerations, greatly 











strengthens the chances of finding Western traces of the Mitra-figure 
as well, The name of Mitra as such is of course not found in the West, 
that is, in Celtic, Germanic, or Italic. The Indo-Iranian Aryaman 
was clearly satellitic to Mitra, a kind of hypostasis of the Mitra-type 
proper, an abstraction expressing the self-sense of the community and 
the operation of communal welfare and health, especially 
ns of marital compacts and rituals of healing. In the tradi- 
tion of the Celts, Eremon was the ancestral king of the Irish in their 
iequisition of the soil, supplanting the Taatha Dé £ the 
previous” inhabitants, who are in fact the Celtic gods in epic 
guise. Thus a curious linear downward projection has replaced the 














} championin 











nan 





| “timeless” level of theological and mythical coexistence of figures 
such as Mitra 
| of the ki 

even as Aryama 





id Aryaman, Eremon is in fact a diachronic hypostasis 
g of the Tiiatha, appropriately closer to mankind proper, 
was in contrast to Mitra, We can observe the 
thropogony 
son of Tuisto, although in origin Mannus and 











same phenomenon in operation in the Tacitean Germanic 





where Mannus is thi 
Tuisto correspond to the Indic pair of reconstructed twins, Manu and 
Yama!® 

| The king of the Tuatha and by implication the Irish Mitr 
Nuadu Argathim, who lost his arm in battle and forfeited his rule 

tted with a silver prosthesis. Here we rejoin by our own route 

typological assumptions long since made by Dumézil, De Vries, and 

others. We might call this Western “Mitra” type the Trothk 

Peacemaker, a role not alien to Nuadu and expressed by the Old 








figure is 











per or 


Irish verb nase- "bind by contract’ and the noun naidm ‘contract’, 














* Especially in RV 1085 (the Siepisitian) and AV. For Avestan, cf: esp 





G. Dumézil, Le iroisiime sourerain (1949), 16-79. P. Thieme, Der Fremiling im 
Rigveda (1938), 123-129, 144, naturally tied to minimize this aspect in favor of 
the single “Hospitality” notion, Regarding Vidura, cf. eg G. Dumésil, Mythe ot 


épopée (Paris, 1968), 1159-160, 
© CF. J. Puhvel, "Remus et Frater” History of Religions 1S, 1975, 146-15. 
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cognate with Skt. néfyati ‘bind’ *”. In Rome this figure survives on a 





theological level as Divs Fidius, the patron of trothkeeping, with 
his temple on the Collis Mucialis'*, and on a euhemerized anecdotal 
level as Mucius Scaevola, who lost his right hand in fire in a gesture of 
noble perjury. In terms of dynastic saga-history he appears as Numa 
Pompilius, who not only institutionalized the cult of Fides with priests 
whose hands were wrapped to the fingers in symbolic mutilation, but 
whose main achievement was his tuiela pacis (Livy 1.27.5), his 
guardianship of peace. Such a figure appears in dynastic projections 
turbulent (and often. multiple) founder-level, what Dumézil 
would call “Varunaic”, for example, Remus and Romulus at Rome, 
or Sineus, Truvor, and Rurik in the Old Russian Nestor Chronicle. 
In the latter Oleg, Rurik’s successor, is the Mithra-figure 
is renowned for its treaties and covenants and crowned by his 
‘dwelling at pe uuropean epics 
the peacemaker is usually followed by an aggressive and ruthless 
warrior, exemplified by Tullus Hostilius at Rome and by Igor in 
Russia, It is difficult to know how much of this tradition is 
primary Sk 
Oleg and Igor bear Scandinavian names (from Helgi and Ingvarr) 





his career 








ice with all nations‘, In the Indo- 











ic and how much is of Varangian Norse provenance; 


Moreover, parts of Oleg’s career seem “Odinic 





nd thus * 
rather than “Mitraic”°. In all likelihood, much as Odin has eclipsed 
Tr in Scandinavian religion and assimilated his trothkeeping function, 





in the epic the Oleg-figure is basic 





lly “Odinic* but has also 





incorpora 





ed the function of a peacemaker. 
In Norse religion T§r is the 
right hand as a pled 





relatively faded deity who lost his 






e in the maw of the wolf Fenrir, forswearing 
ast could be bound until Ragnarok. Snorri’s 
Edda (Gylfaginning 25) tells the story, adding that T§r is einhendr ok 
ekki kalladr settir manna ‘one-handed and is not called a peacet 


himself so that the 





aker 





+ Nuadu’s name is of course w 





10 maiden; f. Welsh Nudd and the Okt 
Park in Gloucestershire), cope 


‘ta “isherman® (IE *newd) and pe 





ish ord Nodes or Nodens (Ly 







with Gothic 





bly the source of the Amthurian “Fisher King’ 
of J, Vendeyes, Ree celtique 3, 

CE G. Dumézil, Mira-Varw 
Rome (Paris, 1949), 165. 





(Paris, 1988), 174; Lihéritage indoveuropéen 


Russian Primary Chronicle, year 912 | vase Olegi mira iméa ko vstmi strana 
Cf R.L. Fisher, in Myo and Indo-Europeans (Berkeley an 
Los Angeles, 1970), 150-183: 1. Pubvel, in Antiqutates Indogermanicae (Innsbruck, 1974), 
1s 
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This is a curious negative statement: why nor a peacemaker? It 
makes sense only in terms of a disqualification: Tyr had really been 
a peacemaker but had been disbarred because of his perjury-based*" 
mutilation, even as Nuadu was deposed as a consequence of his 
disability, We know from a Latin inscription found near Hadrian's 
Wall in northern England that Mars, the Roman interpretation of the 
Continental Germanic *Tiwaz, had the epithet Thingsus and was 
thus the patron of the judicial assembly, the ping. Among the ancient 
Saxons Tiw-Sahsndt remained the preeminent deity?? and had besides 
him frmin, whose name has also been tentatively connected with 
Aryamdn- by Jan De Vries”. It is thus possible that in the Germ 
area there is also a survival corresponding to the Mitra: Aryaman-pair, 
theological r 

We have essayed a comparison of fringe survivals in the Indo- 
European East and West. There is another dialectological devic 
which may be brought to bear, namely a study of Late Indo-European 
common survivals in the Center, which would be mainly coterminous 
with the dialectal sarem group (Balto-Slavic and Indo-Iranian), with 
Greek a presumed early apostate 

In this Center there are no surviving theological, epic, or onomastic 
congruences outside Indo-Iranian. On the other hand, the etymon of 
Mitra persists in appe 
deity is of relatively late Indo-Iranian adoption. In the Miad mitré 
denotes a metal waistband and lends some support to a base-meaning 
bond, band’ among the numerous possible roots which have been 
postulated for Mi-trd 




















nic 


but on 





her than epic level 











ative uses, suggesting that the name of the 





+ It is easy enough to dismiss mitré as some 


"IF Mitni- is etymologically connected with the root * 
(as bas been plausibly done by A. Me 
‘meinceid ‘perjury’ con 

2 Cf Jan De Vries, in Hommages d Georges Dumézil (Brussels, 1960), 83.95 
Kleine Schriften (Berlin, 1965), 151-161 
de Sud 36, 1952, 18-27; cf. J. Pubvel, in Indo-European and Indo 
Europeans (1970), 382. This conne 





‘exchange, deceive 








and others), let us be mindful that German 





from the same root 





Cahier 





on, too, was Fist proposed in the 19th century. 





In addition to the four etymologies codified and discussed by M. Maythoter, 
kisches Warterbuch des Altindischen (Heidelberg. 1963), 2.68, 
newer hunches include connections with Gk. méiron “measure’ (W. Lente in WB, 
Henning. Memorial Vohume (London, 1970), 254), O4 Church Slavic mésto ‘place 
(H.W. Bley in Mithraic Studies (Manchester, 1975) 1.15), and Skt. méyas- “esto 
refreshment’ (J. Gonda in Mithraic Studies USI, The Vedic God Mira (Leiden, 1972) 
115, Indologica Taurinensia |, 1973, 105-106). See also Maythofer, op. et. 3.778 (1976) 





Kursgefasstes etymo 
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kind of oriental loanword in Greek, but such a tack merely begs the 
ne considers Homeric armor termino- 










The Slavic term minii is even more significant, It already has the 
generic translation-meanings (Gk.) eiréné “peace’ and kasmos ‘world 
in Old Church Slavic, and most of the moder Slavic lang 
continue the same sense. A somewhat parallel term is swat which 
means both ‘lig 












and ‘world.’ In each case the meaning ‘world’ 
is secondary; it has bee mira and. become 
dominant with svi in Polish and Czech where mir, mier means 
peace’ and Jwiat, svet is ‘world’; when a Russian slogan reads 
‘mir miru “peace to the world’, the Czech version says. mier sve. 
Thus the m 
Yet the “peace” involved is originally 






stunted in the case 0 














ning ‘peace’ is basic to mini in Common Slavic terms. 






not the antonym of “war 






but rather the peace of the community, the type of peace which may 






be disturbed in police reports. Thus in the Old Russian laws, the 






Russkaja Pravda, the mea 





ning of mind comes to be that of “peace 
settlement, township’. The semantic link ("peace 

settlement”) is inversely similar to that between Old Russian gojt, 
glossed by ‘pax, fides, amicitia’ (cf 






community, rura 






















rbo-Cromtian géj ‘peace’), izgojt 
‘one who is outside the community'*, and the Rig-Vedic gdya- 
‘abode, settlemer 





possessions, livelihood’ (“peace” < “settlement”), 
The semantic range of mini is thus quite well circumscribed, and I see 


no need to subscribe to Helmut Humbach’s suggestion?” that the | 
“multiplicity of meanings” requires an assumption of borrowing from 
Iranian via a Scythian *mibro-. Whether mini, with its fluctuation | 





between o- and wstem case forms, goes back phonetically to *mitro- 
or *mitru-*7, or to *meyro- or *meyru- from the same root?*, 


* Thus ‘estracommunal’ but not “outlaw,” and there! 





ve not & Joan translation 
of the Norse (Varangian) sickegr but a primitive Slavic legal term, CI. W. Schulze 
Kleine Schriften (GBttingen, 1966), 201 
* II. Fachiagung fir indogermanische un allgemeine Spra 
124.12s, 








wwasenachaft (Innsbruck, 








The wstem forms may represent what has been called the Indo-Euro 





‘acral u." The fate of *ir- in Slavic is somewhat uncertain; it seems to be stable 








in intervocalic paradigmatic contexts (wire etc), but the parallelism of eg. *-d- 





(in ralo, ee) underscores the possibilty of an alternative loss of dental 
* Cin this case Old Lith micras ‘peace,’ and, granted the etymology "ney 


‘exchange,’ Lith. mainas, OCS mena, Skt. miend- ‘exchange’ Skt. men!. = Aves. magni: 





for the ¢:n suffix variation, ef. ¢¢. OCS 





a, Gk. ron: Lat. dm. 
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remains uncertain. On the other hand, to posit a Slavic origin is 
more plausible than the assumption that 
life to the early Slavs®*, The Iranian Mithra with his constant 
Avestan epithet vouru.gaoyaoitié *wide-pastured’ seems more approp- 






cythians taught village 








riate to pastoral nomadism, whe 
Russian situation are found rather in the Rig-Veda, where Mitra 
explicitly regulates (yatdyati) the tiller-folk (krstir, carsanfr: 3.59.1, 
6) and is associated with the word kséma- (7.82.5), literally meaning 
settlement’, but more properly ‘quiet’ or ‘security’, The appeliative 
‘mitrém also has an almost hendiadys-like ‘peace’ meaning in 2.11.14 


as the closest parallels to the Old 












isi kydyam rési mitram asmé “give us settlement, give us peace.’ Rh 
4.33.10 reads 1é rayds pdsam drdvindny asmé dhattd rbhavah ksemaydnio 
nd mitrém ‘make increase of wealth and possessions for us, Rbhus, 
even as security-seekers make a compact’®!, Thus the Vedic mitré: 


nmon noun and deity alike, seems to entail a specific sense of ‘pe 











compact’ or *peace-giver’ in a rural communal context®?, This is 
a pro 
which is at variance with the more “heroic” Western Indo-Europe: 


notions of the Trothkeeper and the Peacemaker, 








lavie share and 
n 


ble newer feature which Indo-Iranian and 





* According to 1. Gershevitch (ia Mithraic Studies 141-89), the Seythian version 





of Mithra was noted for solar characteristics rather than any “peace” notion 
2° CF. the 
viéve devdsah, V.N. Toporov (in. Pra 


thet carganidhft in the RV, applied to Mitra, Varupa, Indra, and 
dnam (The Hague, 1968), 108-113) has even 
la *mird jai “gather (people into) a commune 








| reconstructed a Proto-Slavie fo 
matching the Vedie terms. 
98 CF. also RV 243: agmim .. duh kyesydnto nd mitrim “(the gods) have set 
Agni (among the clans of men), even as those who want to settle set down 2 compact’ 
he Studies 1 32-33 





22 CT. the remarks of P. Thieme in Mithr 


















































HANNS-PETER SCHMIDT 


INDO-IRANIAN MITRA STUDIES. 
THE STATE OF THE CENTRAL PROBLEM 





0. Th 
| makes it imperative to take stock of the results achieved in the 
1d to focus attention on the problems still unresolved. 
is meant as a contribution to this effect. It is not 





asing interest in Mithraic studies in the widest sense 





various branche: 
The present paper 
| a survey of all the details—this would fill a whole volume—, but is 
‘concentrated on what I consider to be the central problem, namely, the 
meaning of the Indo-Iranian common noun or appellative mitra which 
also serves as the name of the god. 









1, In 1907 Meillet published his paper “Le dieu indo-iranien Mitra 
in which he controverted the then pre 
is a deity of light, more especially the sun, whose moral characteristics 
as protector of truth and antagonist of lie and error are secondary 





nt opinion that this god 


accretions and that the name of the god became by metaphorical 
pellative'. Meillet set out by considering the etymology 
a is not different from the 
iend,” mitra n. “friendship, 


i process an a 








According to him the name Mitra/Mid 
common noun Sanskrit mitra m. 
Avestan midra m. “contract,” Persian mihr “friendship.” Meillet 
follows Brugmann in deriving the word from the Indo-European 
root *mei*to exchange” which is attested in Sanskrit, Latin, Germanic, 
Baltic and Slavic. Especially in Old Slavonic ména “chang 
contract” we find a particularly close semantic parallel to the Avestan 
* Meillet maintained that the deity Mitra is not the 
friend,” he with whom one has contracted “friendship.” One could 
play on this sense of the word mitra in Sanskrit, but it cannot be 
reconciled with the general character of the deity. Meille’s thesis is 
that Mitr 
and Diké are personifications of justice. It must be stressed that, 














1e, exchange; 


‘mira “*contra 





is the personification of contract just as in Greece Themis 





"Cf, for example, Spiegel 186468; 1118; 1871-78: IL 79fT; W. Geiger 1882: 
335; Darmesteter 1892.93: IL 41f; Bartholomae 1908: 1185, 
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properly speaking, Meillet’s study is not a semantic investigation: the 
appellative meanings “contract” and “friendship” he employs are 
taken for granted, and there is not even a discussion of their relationship, 
Méillet seems to have presupposed that the meaning “friendship” 
derives from “contract,” His main concern was to demonst 
the characteristics of the deity Mitra can be explained by associating 


that 





them with what he considered the basic meaning of the appellative, 
viz. “contract.” 

Meillet’s article had a tremendous impact, not only as a classic 
example for the study of the personification of abstract concepts, 
but also as a crown witness for the view that the original and 


central meaning of Indo-Iranian mitra is “contract.” The latter view 





went virtually unchallenged for a long time. Scholars of otherwise 
or methodological persuasions repe 
of the few 





quite divergent theoretic: 





it and Mitra bee: tral terms of the 











socio-juridico-religious vocabulary on which a consensus seemed to 
have been achieved. The etymology has remained a matter of contro- 
versy, but this is a minor point, though sometimes illegitimate 
conclusions have been drawn from hypothetical etymologies. 

2. The main objections against Meillet's personification thesis came 
from scholars of the then older generation. Hillebrandt (1910:123 
1925: 1ff,; 1927-29: I 49) reasserted the view of Eggers (1894) who 
followed the trend prevalent in the nineteenth century. For Hillebrandt 








Mitra remained an Indo-Iranian sun-god, He was joined by Oldenberg 
(1917: 188 n, 3) who stated that Mitr 
and friendship covenants fits well wi 





role as protector of contracts 





h his solar nature: the all- 





seeing eye of the sun watches over the conclusion and keeping of 
the meaning “alliance, contract,” then 
further in India “ally, friend.” Hertel (1927: 219fT.), who assumed 
the night-sky to be Mithra’s original nature, argued that the god's 
rulership over peace and non-peace is the starting-point of the 


contracts, Thus mitra assume 








semantic development: since peace 





in public and private is condi 
tioned by friendship and this is often based on formal agreements, it 

aning 
“friendship, alliance, contract.” Oldenberg and Hertel considered the 


is easy to see how Mitra could finally become a common noun m 





name of the god as primary, but they did not contest the meaning 





‘contract for what was, in their opinion, the secondary appellative, 
while Hillebrandt (1925: 4ff.) also took issue with Meillet and his 


followers (in particular Gintert 1923) on this count, He maintained 
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that since in India Mitra does not occur as the protector of the 
contract in the two—in his opinion—oldest Indian examples where 
the situation of a contract is given, viz. the TanGinaptra rite, by 
which priest and sacrificer enter an alliance of mutual fidelity, and the 
story of Namuci and Indra, where samdhd, not mitra, is used for 
“contract” or “treaty.” Hillebrandt, however, did not contest the 
meaning “contract” for the Avestan mira since in this field he relied 
completely on the work of the Iranists. 


3. To my knowledge only twice have attempts been made to 
reconcile the physical aspects of the god Mitra with his moral ones 
by looking for a meaning and etymology of the word which covers 
both. 

Windischmann (1857: 52.) was of the opinion that in his physical 
aspect Midra is “das geschaffene, alles durchdringende Licht und 
zwar in seinem Unterschied von Sonne, Mond und Gestirnen aut: 
gefasst” (Yair 10.145; Nydyiin 2.6). In his moral aspect he is “die 
personifizierte Wahrheit und Treue" which must exist between the 
different classes, men and countries (Yast 10.115-118). Though he 
made an attempt to derive the moral aspect from the physical one, he 
later tried to find a common denominator (56f.). He took the cue 
for this suggestion from Plutarch’s statement (de Iside et Osiridle 46) 
and an incorrect etymology. According to Plutarch Mithrés is the 
“middle one” (xé00¢) between Oromazés and Areimanios, and there- 
fore the Persians also call Mithrés “mediator” (eaitns). Windisch- 
mann contended that this agrees quite well with the description of 
the first chapter of the Bundahiin where the empty space between 
the realms of Ohrmazd and Ahriman is called Vai; accordis 
the Rim-Yast Vai is identical with Rama xvdstra, and under this 
name he is the inseparable companion of Mira because the air 
is the nearest substratum of light. Assuming that MiOra means “der 
Verbinder” in the physical sense this also allows us to account for 
Midra’s moral function as the representative of truth and fidelity, 
‘as mediator in human life who protects and mediates all soci 
intercourse. As the created light he mediates especially the relations 
of creatures and men to Ahura Mazda who dwells in the unapproachable 
light 

‘An approach to the problem similar to, that of Windischmann 
wan taken by Gray (1929: 96f.). He wanted to find a base from which 
the meanings “compact,” “friend,” and “sun” may be derived by a 
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natural and unrestrained semantic development. The most plausible 





etymology is in his opinion that from md “to measure:” “from mitrém, 








originally meaning ‘measurement’ was developed mitrds ‘measurer,’ 
apotheosized as Mitris-Midras, the “Measurer’ of (a) the day (ie. 
the sun) and (b) of (right) relations between men (ie., the deity 
of compacts, and hence of justice and friendship).” G 








y was in 
clopment the physical 
aspect is primary and he accordingly considered Mitra-Midra as an 
original solar deity whose special function was measuring the day 
and whose ethical aspects were developed after his physical character- 
istics had become fixed 

Ifa solution in this direction could be proved, we would have much 
less trouble understanding the god Mitra. The proposals of Windisch- 
mann and Gray are, however, open to serious objections. There is 
no evidence for the assumption that the word mitra meant originally 
light” or “sun.” Mitra is not attested in the appellative meaning 
light,” and since in the Veda and the Avesta Mitra/Midra is not the 
sun—this meaning is attested only much later—the god's identification 





Principle of the view that in any religious de 








with the sun must be based on a secondary development?. As an 
appellative mitra/mi@ra does not occur in a concrete meaning like 
but only in an abstract meaning, so that the 








is 





little choice but also to take this as the central and basic aspect of 
the god. 

It must also be mentioned that the school of thought which insisted 
on the primacy and priority of the natural or physical aspects of gods 
never deemed it necessary to demonstrate or make plausible by 
analogies that the n: phorical process 
abstract appellative. It is known that the Babylonian sun-god Samas 
was also the guardian of truth and justice, but his name was 
never used metaphorically in the abstract meanings of truth and 
justice. I have been unsuccessful in my search for parallels which 
‘would leave a chance to the nature mythologists. 





ne of a god became by mei n 








4. Though the theory of personification of abstract concepts in 
ities is still a matter of controversy among philologists 
and historians of religion, there has been no revival of the approach 


archaic so 








* The origin ofthe identification of Milra with the sun is controversial. Gersheviteh 
1959; 41) assumed Parthian infloence; now (1975: 83F.) be advocates Scythian origin 
Gnoli (1974: 133) considers Babylonian influcoce 
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prevalent in the last century. Generally the appellative meaning is 
nowadays viewed as primary; the meaning of the god’s name is taken 
to be essential for the understanding of his character. 1 do not 
intend to enter into a discussion of the personification theory. To 
view the personification of abstract concepts in an archaic society 
as analogical to deliberate and conscrious personifications in poetry, 
Thieme (1957: 2217.) does, may oversimplify matters to a certain 
extent, but I fail to see that his critics have offered a more plausible 
approach. The exact mental and psychological processes may elude us, 
tion and deification cannot be denied, 











but the fact of a personiti 
and whether we borrow the terms describing the phenomenon from 
poetics or not is irrelevant 

An intermediate position was taken by Lommel (1927:64f.)°, He 
was of the opinion that the problem of whether the god was originally 
sun- and light-god or a god of friendship and fidelity to contracts 
cannot be resolved in a cogent and lly convincing way and that 
it is more important to determine that he combined both functions 
In contradistinction to Rasnu, the spirit of justice, who was conceived 















as an abstract deity, Mitra was, in Lommel's opinion, from the 
beginning a full personality who had several functions, one of which 
need not have developed from the other*. This attitude is rather evasive: 
‘ed functions should 





it leaves one wondering why apparently uncon 





be attributed to a god who bears a name whose meaning accounts only 





for one of these functions. 

Anattempt to bridge this gap was made by Kuiper (1961: 53; ef. 1959 
211.) who seeks the solution in the concept of a cosmic contract 
(cf. Kristensen 1946: 22f.). According to him the god Mitra was 
nce, that aspect of the nether world that is 











the god of delives 
turned towards the upper world and who cooperates with the 
heavenly gods, co 
moieties and as such the personified Contract that realizes the totality 
by a balance of the antagonistic forces. Irrespective of the question 
whether Kuiper’s conception of Indo-Iranian cosmology is correct 
or not, his approach does not invalidate that of Meillet and Thieme. 
There is general agreement that the god Mitra and the appellative 





cting as mediator par excellence both cosmic 








> Goldner, ina very brief remark (1881: 484), seems to have expressed a view quite 
similar to that of Lommel 
* Schlerath (1961: 230) saye that Lommel takes Mira as an epithet of the god 


(Bike Sakra, of Indra), but this does not entirely agree with Lommel's own words, 
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‘mitra are concerned with peace which creates wide and free space 


mies, From this 
ne can conclude that the cosmic function of deliverance was 
modeled after the human example. The fact that the word mitra is 
used appellatively only in the abstract sense of “contract, alliance” 
(or whatever term may finally be found more appropriate), the 





for living by climinating narrowness caused by et 





View that the abstract is the starting point of the development 
remains preferable. This rational conclusion does not of course deny 
the fact that the Indo-Iranians who believed in the God Mitra 
considered the god as the source of every human mitra or saw in 
every human mitra a manifestation of the principle represented by the 
god. 


5 





Hillebrandt’s refusal to accept “contract” as the original and 
central meaning of the appellative mitra was probably also motivated by 
the fact that in Sanskrit lexicography, native 
meaning was not recorded at all. The notion 
have found its way into the interpretation of the Vedic mitra via the 
Avestan equivalent midra. In the earliest period of Avestan research 
this notion did not yet occur. Anquetil Duperron (1771 : 11 609) defined 
the deity Midra in the following way: “... c'est Mithra, le Génie qui 
préside a la fetilité de la Terre, IIzed de la bienveillance, lennemi de la 


couleuvre qui seme lenvie et la mort; c'est Iui qui est chargé de faire 


ind Western, this 





ontract™ seems to 

















najtre et d’entretenir cette harmonie entre les différentes parties du 
Genre-humaii 





Windischmann (see § 3) defined the abstract concept 
as truth and fidelity 

The term “contract” (“Vertrag”) was, to the best of any my 
knowledge 





first introduced in 1859 by Spiegel who derived it from 
a Zoroastrian Rivdyat (Codex Anquetil XIL 95) where the six kinds 
of mihrdrué (based on Vendidad 4) are interpreted as the breaking of a 
Promise (gaul), contract (paymdn) or bargain (bar) (Spiege! 1852-63 
I Iv and note)*. The term “contract,” with slight variations like 
reement” or “covenant,” was generally adopted from this moment 
without discussion or controversy, neither between Parsi and Western 
scholars nor among the latter themselves, though many scholars c 
tinue to use “fidelity” side by side with “contract” (e.g. Lommel 1927; 
Jackson 1928:59; Boyce 1969 erc., passim). 












* Earlier (192 n. 1) Spiegel had used the term “promise” (“Versprechen”), 
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The meaning “contract” was codified by Bartholomae in his 
dictionary (1904:1183). He gave ““Vertrag, Abmachung” and only 
for the single Gathic occurrence of the word a slightly different 
connotation, viz, “religidse Bindung, Verpflichtung”. For mi@rd.drug 
he has “den MiOra beliigend, betriigend”, auch sva. “den Vertrag 
brechend” with reference toa Modern Persian Zoroastrian text 
1872: 848.2; cf. $49.4) where mihrdrué is glossed as qaul Sikastan nam 
(i) div(i) zidd i Mibe Tead ast, gaul Sikanad, “Mihrdru2 "to break 
promise’ is the name of a demon, the antagonist of the deity Mibr 

















achau 











he breaks the promise.” Bartheolomae seems to have assumed a 
distribution of the two meanings, “contract on the one hand and 
religious bond, obligation” on the other, on the basis of religious and 
profane contexts, but there is no evidence that for the speakers of the 


language such a distinction existed. Later scholars did not take 





up this approach, but generally viewed the religious contexts, from 
the standpoint of the contract theory as well 


6, The scholarly peace regarding the appellative meaning of Avestan 
midra was disturbed by Herzfeld (1947: 4671). Though admitting 
the connotation “contract, promise” in specific contexts, he came 








to the conclusion (482ff.) that “mira does not signify “contract,” it is 
the moral obliga 
maintained ¢ ince between the Ved. n. pr. mitra, 
rab ‘friend’, and the Iran.n.pr. mira, nor between Ved. mitram 
‘friendship’ and the Aw.msg. midra, the Gath.pl. midra. The god 
bore the name Mitra already in the Aryan epoch, not as a pale 





jon upon which the society was founded.” He 





at “there is no diffe 





personification of the notion ‘contract’ ... but as ‘the friend’, In 
NP ‘mihr, love, friend” the ori 

present day.” He further claimed that “the words in the beginning 
of the Karnamak Art., "he made mihr u dostih with Ardashir’ have 
the full sociological meaning of Roman societatem et amicitias, 


nal meaning is maintained to the 





or as Olr, mira and rval 

The view of Herafeld was rarely even noticed. I myself (1958: 116) 
dismissed it because the apodeictic statements and the generalizing 
comparison with Roman institutions seemed implausible to me. I did 
not see how and why the concept “contract” should be inadequate 
to serve as the basis of moral obligations of Aryan society. The same 
position had independently been taken by Thieme (1957: 24) who 
id myself the 








explicitly referred to the “contrat social.” For Thieme 
meaning “friend” which mitra has in Sanskrit was easily conceivable 
as a development from 





‘contract partner.” 
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However, Gershevitch (1959: 30. 41 n. 3), who otherwise sub- 


scribes to the contract theory, considers Vedic mitra “friend” as an 
accidental homonym of the name of the god and, together with NP 
‘mir “love, friendship, affection, kindness,” he connects it etymolo- 
gically with Russian milyi “dear.” 

Actually the contract theory was so firmly established in the minds 
of ma 
necessary to test it in detail in the Revedic occurrences of the 
‘appeliative, The first attempts in this direction were made by Renou 
(1958: SOM.) and myself (1958: 37ff). 











scholars that for a long time it was not even deemed 





7. On the part of the Iranists the problem was taken up again by 
Lentz, In a study on a particular passage of the Mihr- Yast (1964 
123) he expressed doubts with regard to the ized idea of the 
social contract.” In his study of the social functions of the Old Iranian 
Mithra (1970; 246) he 1 ral objection that, though con- 
tractual situations and institutions are widely attested in the Ancient 
Near East, “they have been poorly confirmed among Old Iranians,” 
He further points out that “a unified concept, term and theory of 
contract have not been evolved even in the far more highly developed 
those of the Babylonians, Roman and even some 
ies.” He then proceeds to discuss two of the Avestan 
passages hitherto considered as cornerstones of the contract theory 
In the list at Yast 10.116 the interpretation of the mira between 
two fellow-students, two brothers, father and son erc. as “contract” 
would be far-fetched since it comprises blood-relationships. It must 
be admitted that this is a serious obstacle for the contract theory 
which earlier had not been adequately considered. The list culminates 
in the mifra of the Mazdayasnian Religion. This was interpreted 
by Gershevitch (1959:268) as between the religion and 
the faithful. Lentz (1970:248) rightly pointed out that grammatically 
the expression differs from the preceding ones which all state a 
relationship between (aniara) two partners, and he maintained that it 
“can only refer to Mithra or a mithra as identical with or possessed 
by or directed towards the religion.” Lentz concluded that the common 
denominator of the relationships “may be ‘piety’ in the broad sense 
of reverence for the godhead and regard for religious obli 
including dutiful respect or regard for parents and others.” 
The decisive proof for the meaning “contract” has always been 
seen in the fourth chapter of the Vendidad which gives a systematic 
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list of mifras and the punishment for their violation. These miOras 
were generally understood as business agreements, and this. inter- 
pretation seemed to be corroborated by close ancient Indian parallels 
(Spiegel 1876: 567; Liiders 1917) though in the Indian material the 
term mitra does not occur. Lentz (1970: 242ff.) challenged this view 
by a fresh analysis of the whole chapter which had hitherto been 
considered as a compilation of disconnected pieces. He started out 
with the working hypothesis that it forms a structural unity and arrived 
at the conclusion that the list constitutes “a formal scale made up 
of comparisons with objects of daily life,” and that the six measures 
“have no immediate connexion with the content of mira.” An example 
for the violation of a midra occurs only at the end of the chapter 
conscious perjury, expressly stated to be an offence against Mitra 
and RaSnu, and the punishment is equal to the third grade of para. 13 
(sheep-size"), Midra is known as guarantor of truth in general and 
especially of the holiness of oaths. In Lentz’s opinion paragraphs 49-55 
paraphrase the key-words namah “respect” and possibly midra (if 
‘we adopt the reading presupposed by the Pahlavi translation) in para- 
graph 1, “Respect” is a notion related to “piety,” and Lentz takes 
tation of mira which 




















this as an argument in favour of his interpret 
he finally def of man to act according to the religion 
by telling the truth and by behaving in a balanced way and with liberality 
towards his neighbour.” He does not exclude the possibility that the 
meaning of mira may occasionally have been narrowed down to 
“contract,” but this would be 
n mir sometimes occurs in parallel to past 
“stipulation” or paymin “measure,” used also for “agreement.” 
However, Lentz insists, “the latter word (paymdn) is, above all, the 
formula for the ethics of the holy ‘Books’, the ‘mean’,” Finally Lentz 
pointed out that on the Indian side the picture is similar to the 
Iranian one. Here we have mitra “friend, friendship” which is supposed 
to have developed within Sanskrit from “contract.” The existence 
of the meaning “friendship” in Modern Persian, raises the question 
1s to whether this connotation was not already present in Indo-Iranian. 

In his latest remark on the problem Lentz (1975: 133) suggested 
that the later developments of mitra/mi@ra (mihr) which centre 
around the concept “love, benevolence, compassion” may be the 
starting point for the detection of continuity in Mit(h)ra(s)’s character. 
‘An important element of this kind of friendly affections seems to 
him to be the balance of mind and mood 





es “as the strivin; 











asily derivable from the more general 
concept. Middle Pers 
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t of the Indologists the contract theory was challenged 
by Gonda in five publications (1971 ; 1972; 1973; 1974; 1975). Gonda 
contends that the “Vedic Mitra is the god who puts things right, who, 
while peacefully maintaining the fundamental and universal order 
regulates the contacts between men and the divine powers, the god 
who keeps the m order in the right condition, who 
stabilizes, redresses, adjusts, restores, appeases, who also unites mei 
(1973: 7Hf.; ef, 1972: 109). Gonda rejects the view that Mitra is the 
personified contract mainly because he has not suc 
unmistakable traces of contracts, pacts or covenants in the proper 








festations of 














senses of these terms in the Vedic texts. What Gonda gives in his 
formulation of the character of Mita is a distributive description of the 
god's activities as he sees them, rather than an attempt to d 





ine the 
Gonda 
translates the appellative, or rather the two appellatives, as “friend, 
ally” and “friendship, alliance,” thus returning to the meanings given 
by Bochtlingk and Roth in the Petrograd dictionary. The relationship 
between this general meaning and the activities of the god Mitra are 
described as follows: “as fi 


central function, the common denominator of these activiti 















as the Veda is concerned there is a god 


Mitra and an appellative mitra which expresses the main idea the god 
of 





stands for, viz. the maintenance, without wrath or ven; 
right, orderly relations, manifestations of which were, first and fo! 
most, th id redress. The 
Vedic ‘friend’ is an ally or supporter, but the term ‘alliance’ suggesting 
reciprocity, is hardly applicable because it is comparatively rare in 
the dual and plural ... What is called mitram ‘friend or ‘friendship’, 
whether denoting a person or an affective relationship to a perso 
may be understood as manifestations or repre: 
the god stands for.” (1972: 112ff,) The opposition to Varuna, cru 
for the understanding of the Vedic god Mitra, is summed up by Gonda 
in the formula that Varuna is the representative of the static aspect of 
kingship and the guardian of ria (“order"” according to Gonda) while 
Mitra is rather the maintainer of ria while Mitra is rather the main- 
tainer of rta, the one who keeps its manifestations in the right 
condition (1972: 109; ef. 1974 : 207). 

Gonda’s studies have made the widely dispersed material available 
also to the non-Sanskritist and will probably be referred to by non- 
specialists more than any other studies, but they are open to serious 
objections. His method of arriving at the central meaning of a word 
is by all standards of semasiology insufficient : he adds up possible 
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context connotations instead of really trying to find a common 
denominator. He contradicts himself not only in minor details, but also 
in essential points. His contention that mitrd (in contradistinction to 
sakhyd “companionship, friendship") does not imply reciprocity is 
an obvious error: the rarity of the use of Vedic mitra m. in the dual or 
plural is no proof for it. If it were, the translation of the term 
as “friend” or “ally”—even in parenthesis as Gonda consistently 
does—would be absurd. While treating the use of mitra n. “friend 
ally” in the Kaujiliya Arthasastra Gonda (1973: 101f.) maintains 
that contracts or (peace-)treaties (samdhi) are not concluded with 
4 mitra, but rather with an enemy (ari), This is only to be expected. 
But that a mitra “ally” can be acquired also through a treaty is 
explicitly stated in the text (7.18.29), quoted by Gonda himself 

Gonda (1972: 37, 67) tries to minimize the importance of passages 
where Mitra is explicitly introduced in connection with agreements and 
contracts as in Taittiriva-Samhité 2.1.8.4 where a white animal should 
be offered to Mitra by somebody who desires an agreement (samnaya), 














Through this sacrifice one is brought together with one’s mitra. Rather 
than se 
specific instance of redress, re 
Since the agreement here explicitly refers to the outbreak of a conflict 
and the person with whom the samaya is effected is called mitra, the 





the central function of Mitra, Gonda views it as a 





ing here 





ration or maintenance of order. 





passage denotes a settlement or conciliation with people with whom 
the mitra-relationship had already existed. The redress then can only 
refer to the restoration of the earlier conclusion of the mitra in. which 
no redress, but simply the alliance, was involved. Gonda has obviously 


confused the basic function of Mitra, viz. to create not yet existing 





mitra-relationships, with the derived one, viz. to protect and maintain 
them. 

Why Gonda (1973: 92) speaks of instances of mitra in the Reveda 
“which, perhaps with some exaggeration may be regarded as belonging 
toa military or political sphere of thought,” at all, since the 
term occurs in such contexts with great frequency, Mitrd and amitra 
refer to “friends” and “ene and the latter term in particular is 
characteristically applied to enemies in the military sense. 

In his attempt to incorporate the concomitant association of 
“benevolence” in the meaning of mitra Gonda occasionally goes so 
far as to translate the term by “benevolence” itself (1973: 90). A more 
detailed interpretation of the passage concerned (Reveda 9.96.6) will 
given below (§ 28). It is still more curious that Gonda refers to 





isnot ch 
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the passage of the Saramd-hymn (10.1083) where the Panis want 
to conclude a mitra with Indra and make him their gopati “lord of 





cows”. Here it is clear that a contractual situation is imp! 
Panis want to make a peace-settlement. 
While constantly emphasizing the implication of affection inherent 
in his opinion—in the concept of mitra, Gonda (1972: 73) all of a 
sudden stresses the lack of affective connotation in Taittiriva-Brahmana 
3.7.2.4; in this passage Mitra is now “the supervisor and regulator of 
cont 


it: the 








ts between human beings and other entities” rather than a 
“friend” in the sense of " 





person for whom one entertains feelings of 
affection.” In fact, we have an instance where Mitra acts as “mediator. 

When Agni is called a 
being a messenger and mediator sent by the gods to men than to the 
favours he distributes, as Gonda has it (1973: 88f.). The favours 
are the result or effect of his presence among men since he mediates 
all divine favours 

As to Vedic mitradruh Gonda contends that the compound does 
not mean “de 


this refers rather to his 





‘mitra among met 








ing or belying the mitra”, but “hurting, injuring 
4 friend” (1972: 98 n. 4), actually following Hillebrandt's interpreta- 
tion the inconclusiveness of which will be shown later (§ 9). Gonda 
also claims that mitradrohin in the Mahdbhirata isn 
Avestan midrd.druj (1973: n. 77), without making clear what he means 
to say. Apparently he refers to the fact that in later Sanskrit mitra 
is mot used any more as an abstract and that the root dru does 


t synonymous with 








not still mea 





n “to deceive, lie,” but “to harm, injure."* He is definitely in 


error when he suggests (1972: 107, 2) that druh already means “to harm 
in the Rgveda. The original meaning “to deceive, lie” can be 


demonst 








ted from the Revedic contexts themselves, and the Iranian 
parallels support this conclusion (cf. Thieme 1973: 339f.). 

These examples will suffice to show that Gonda’s treatment of the 
problem is so unsatisfactory that it is an unsafe guide particularly 
for the non-specialist. He has completely failed to give a systematic 
and consistent argument of his case. Even though it may be granted that 
he has made some stray observations worth following up, it is 
difficult to sort them out. In his zeal to disprove the contract theory 
he has completely ignored the close relationship of alliance and 
contract 

But for rare exceptions Gonda neglects the Iranian evidence. This 
procedure is justified since the Vedic meaning can and should first 
be established on the basis of internal evidence, On the other hand it 
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is inadmissible to propose, as Gonda does (1973: 106f.), a new 
etymology on the basis of the Indian material alone, all the more since 
the word mitra was no longer connected with any relative in the 
associative system of the language. 


9. Thieme (1938: 1391) had objected to the translation of mitra by 
“friendship” since in Rgveda 10.34.14 the gambler does not ask the 
dice for “friendship,” but for “peace,” and in 10.1083 the Panis do 
not want to establish “friendship” with Indra, but rather make a 
“settlement; peace and settlement are more readily understood as 
connotations of “contract” than of “friendship.” In his “Mitra and 
Aryaman” (1957) he dealt in detail with the god Mitra/Mi0ra by 
trying to show that many functions of the deity are explica 
in terms of a derivation from the appe 
“contract,” thus supplementing and deepening Meillet’s sketch®, In 
his paper “The concept of Mitra in Aryan belief” (1975) he presented 
the most clearcut and detailed defence of the contract theory so far. 
He defines the term mitra as “an agreement between persons or parties 
| of a solemn and binding character,” comprising “family agreements 
(in particular, marriage contracts), promises of rewards, the conclusion 
of personal friendship, the pact between a stranger and his host, 
and the agreement by which a messenger or mediator becomes 
inviolable” (1975: 23f.). He insists that “we have to leave in the 
background, or even forget about, certain legal and legalistic ideas 
that present themselves to us so easily and naturally in the context 
of ‘contract’ ... The validity of a modern contract is enforced by 
law and worldly jurisdiction, in Indo-Iranian antiquity @ “contract” is 
prot 
defended by magical powers”. While Gonda denies that the sense 
of the masculine appellative mitra as “ally” in the Reveda implies a 














ive meaning of the name, 




















ted by its sacredness: it is watched over by a god or gods or 





contract, Thieme considers this sense as evidence for the under- 
lying _m 
central meaning of Avestan mira partly on account of the list in 
Yast 10.116-117 where we hear inter alia of the (or a) mifrra between 
brothers, father and son. Thieme maintains that mira does not here 
refer to the blood-relationship, but to a mi8ra between brothers, father 
and son efc., if they choose to conclude such a mira, and thus the 


‘ning “contract.” Lentz had rejected “contract” as the 












9: 147; 1960: 273F; 19606: 3066. Gershevitch (1999: 2617) 
follows in principle the same line of reasoning as Thi 
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meaning “contract” is justified in this context. The classification in 
this passage is then not one of “human relationships” (Lentz), but of 
different “contracts” whose kind is determined by the relationship 
in which the partners si 

Thieme then proceeds to reconstruct certain idioms (26f.). “To 
break a contract” is in Avestan mi®rom jan “to smash a contract” or 
‘midrom druj “to belie @ contract” (actually: “to show, by breaking a 


id before they conclude a contract 





contract, the contractual vow one has given at the conclusion to 
have been a lie” or “to turn it into a lie”), Both have counterparts in 
Old India: the name of a demon Mitraghna; mitradruh in classical 
Sanskrit (cf. also mitradroha, mitradrohin) is understood as “he who 
dru), is 
nd mitra 


harms a friend.” In the older language drul, as Old Irani 





still used in the sense “to deceive, to harm by deceit, 





fn, in the sense of “contract”. This becomes evident, in Thieme's 


opinion, from the story of Indra and Namuci (Maitrdyani-Samhitd 





4.3.4; Taittiriya-Brahmana 1.73). We should recall that Hillebrandt 
used this same story as proof for the opposite view and Gonda has 
now joined him. Strictly speaking, the passage does not prove either 
view: the word mitradruh is spoken by the severed head of Namuci 
after Indra, It can be translated either way and there 
is no clue in the context that gives us an indication as to what the 


when rol 





author specifically intended. The word samdhd “treaty” used for 


the contractual situation only shows that Indra and Namuci had made 





peace treaty. Nor is the u 





of the term sakhi “companion, friend, 





upon which Hillebrandt relies, of more relevance. By the samdhd Indra 





and Namuei become sakhi, and conceivably also mitra, or mitra resumes 





samuhd 4s & quasi-synonym, substituting it by the more solemn and 





possibly also more genera 





term. A decision is not possible. One 
may argue that mitradruh, in all probability historically identical 
with Avestan midrd.druj, has retained its original meaning, but one 


tra n. is no lon; 





could equally well a 





ue that, since 





attested as 





aan abstract in the Brdhmanas (being replaced by mitradheya), it should 
e in the light of Yair 
t deceiving knave, 


‘mean “friend deceiver.” Thieme views the passa 
atr 
since Indra has not just “harmed a friend,” but committed an 
od the whole heavenly world, 
analogy is striking. it cannot establish the meaning “contract 






10.2: “he harms the whole country, the 





unforgivable crime and thereby endan 











Though t 





deceiving” for mitradruh in the Bréhmanas. 





A simitar interpretation was already given by Tarapore 1930; 617. 
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‘An Avestan idiom for “to conclude a treaty” is miram fras (med.), 
literally, according to Thieme, “to mutually ask for the contract 





contractual word (from one another: abl.),” which has 2 counterpart 
in Reveda 4.18.2cd, where however the object mitrdm does not occur. 
The comparison is convincing; I would only suggest that the agreement 
Indra makes is not necessarily a compact of peace since it can as 
well be an agreement on an alliance in war. 

The rest of Thieme’s paper summarizes and supplements his earlier 
studies on certain functions of the god Mitra in relation to the 
appellative meaning. In an appendix he gives a selection of Vedic 
passages and attempts to demonstrate the specific contract situations 
his contention that mitrd_ primarily 
es Gonda emphatically 











which are presented to justify 
“contract”. In most of these passay 








denies any relation to a “contract.” 

10, Kuiper has reviewed the three major publications on the 
subject and stated his own position on the problems involved. His 
reaction to the approach of Thieme and Gershevitch has already 
been mentioned (§ 4). In reviewing Gonda (1972) Kuiper states that 
Gonda’s emphatic denial that mitrd ever means “contract” in the 
Veda “imposes on every scholar who endorses Meillet’s view the 
obligation to reconsider the whole Vedic evidence in the li 






the interpretation Gonda here offers of it” (1973: 224) 
was written before the publication of Gonda’s supplement 
of 1973 and it is very guardedly formulated. Kuiper convincingly 
refutes Gonda’s hypothesis (1972: 114ff.) that the god's name should 
not be regarded as a development from the neuter and interprets it 
instead as “the dispenser of active benevolence par excellence” in 














analogy to Greek Sairpés “der Vorschneider” : 6aitpév “one's por- 
tion.” To Kuiper’s arguments, based on prehistoric rec 
may be added that the hypothesis of Gonda fails to a 
mitrd n. “friend, ally,” in use from the Atharvaveda onwards, which 
able on the 
Rgvedic mitrd m. is an innovation which remained restricted to the 
* of this text. The Avesta masculinized the abstract*. Gonda’s 
supposition (1972: 115 n. 5) that “the neuter with an (older) sense 
‘manifestation or representative of friendly benevolence” may perhaps 





nstruction, it 
unt for 








is best expli sumption of metonymical transfer. The 





The arguments adduced against Gonda apply also to the remarks of Humbach 
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be retained owing to a tendency to differentiate the noun from the 
‘name of the god” only complica 

Kuiper offers some observations of his own on the meaning of the 
appellative. He emphasizes that it has something to do with peace 
(229f,) and concludes that the meaning “alliance” would be more 
appropriate than “friendship.” He surmises that the phrase mitrd nd 
mitré iva “like « mitrém/Mitra” is due to Agni’s function of an 
intermediary between gods and men and suggests that in this connection 


the expression jdne mitré nd might deserve closer examination in 








es matters unnes 











the light of the sense of jana as “foreign people.” The meaning 
‘alliane 





is supported by the survival of mitra in Classical Sanskrit 
as a technical term for the king's ally. Kuiper also contends that 
a formal act was needed to 
establish this relation, whereas for sakhyiny ‘friendship’ no correspond- 
ing term occurs.” Gonda claims that there is reciprocity in sakhyd, but 
not in mitré (1972: 11 
plausible, I have already refuted Gonda’s contention. Sakhyd is a 
closer relationship than mitrd, but the expression mitrdm dhd as 
such does not imply 


the expression mitrém dh “shows thi 














1973: 83), In my opinion neither view is 





nything about a speci 





ic formal act. Indeed 
formal act is attested in the Reveda for both mitrd and sakhyd (see 
below § 35 end). 








IL. Slavic mir is attested in two meanings, “peace, concord” and 
‘community, world” and is potentially of great importance for the 
understanding of the background and development of the concept 
of mitrd/mi6ra if it could be ascertained whether the word is either 
etymologically related or a borrowing from Iranian, Toporov (19 
188f1.) maintains that the Vedic proper name Vigvimitra and Avestan 





locutions like Yast 10.120 midré visp5 mazdayasnangm ... find. their 
correspondence in Old Czech vasego mira and that mitrd jdnam (jéndn) 
yatati (ydtayatt) is paralleled by the use of Slavic jato, -a “agmen, 
grex” which is to a certain extent used synonymically with mire, In 
his opinion the latter allows the probable reconstruction *mirs jatiti 
to gather (people into a) community” (and similar phrases) which 
corresponds exactly to the Indo-Iranian expression. Apart from the 
fact that the reconstructed phrase is not exactly parallel to the Indo- 
Iranian one, the combination is arbitrary speculation. The first 
comparison with regard to Viévamitra is of far too general a 
character to prove anything. 
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12, Bailey 
to control, marshal, tame,” a gloss of the obsolete root mit from 





(1975: 15) sees in the root yar “to place in proper place, 


which the name of the god is derived in his opinion. Mitra “friend- 
ship” derives, according to Bailey, from mai:mi “to be kindly", and 
Avestan midra “mutual co 





act” from mai:mi “to exchange”. Thus 
we would have to assume three homonyms which were secondarily con- 
aminated, Though theoretically the existence 
be rejected offhand, in the case 
the different connotations or meanings scholars bel 
discerned were ever distinguished by the speakers of the language 


of homonyms is not to 








mitra there is no indication that 
ve to have 





the term mitra was understood to belong to one single concept 
The only homonym known is mifr in the meaning of “sun” and this 
is clearly derived from the name of the god who had become 
identified with the sun. 


13. Having followed this survey of the various opinions on the 
meaning of Indo-Iranian mitra, the reader will be left in confusion. The 
main problem, however, can be stated in rather simple terms: Is a 


more general meaning like “friendship"—or something similar, still to 





be accurately defined—the original one, of which “contract” is a 
specia 
which “friendship” or the like is an extension? 

The latter solution, most consistently and persuasively advocated 
by Thieme, presupposes that the more general meaning attested in 
both the later Indian and Iranian sources is due to convergent 








zed. connotation, of is “contract” the original meaning, of 


developments. The former solution, advocated by Herzfeld and Lentz, 
ion “contract” was present in Indo- 
Iranian as a contextual connotation or speci 
general notion. Gonda, who maintains that there is not any 
passage requiring the sense “co 
though he recognizes that mitra frequently stands for alliances which, 
it must be added, can hardly exist without an agres 
sent of both parties. That mitra denotes contract situations has not 
been disproved by Gonda. The methodical shortcomings of Gonda’s 
work rather contribute to the confusion of the issue. 

I am under the impression that much of the present controversy 
is not so much based on different methodological approaches, but 
rather on a confusion of the terms in our own languages. The word 
“contract” has for many a rather narrow application, and this is to a 


presupposes that the connot 








ization of a more 








tract,” carries things to an extreme 





nent or the con 
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large extent caused by its terminologization in the civil law codes 
where a contract refers only to the agreements made on specified 
legal transactions. Thieme (1957: 18 n. 8.; 1975: 22) has tried to fore 








stall objections based on such a misunderstanding. The proposal of 
Lentz (1970) found little resonance because “piety” in the sense used 
by him is so archaic in English that it does not evoke a 
association with the contexts in which mitra/miOra appears. 





yy adequate 


14. A serious objection against the contract theory was raised by 
Lentz (1970: 246) on the ground that a unified concept of cot 





act 





hhas not been developed in other archaic societies. The weight of this 
objection should not be underestimated. In the post-Vedic law codes no 





d contract theory was evolved. Kane (1946: 411) remarks 
“Our writers [ie. the dharmaidstra authors] do not set out with an 
analysis of the conception of contract in general.” Though they 
apparently evolved certain general principles about contracts—which 





can be deduced from their treatment of the conditions for contracts: 
ontract”” as such. We find terms like 
vyavahdra which is very general and si 


they have no standard term for 











nifies any legal transaction, 
from the legally valid property transaction to the juridical procedure, 





ment, convention,” samwvid “consent, compact, esta 
blished usage,” samdhd tre 





y, Contract,” also the word bhdyd “speech” 


is used in the sense of “promise, agreement,” and so is krivid “deed 





and karana “business”. If no general term for contract in the narrow 
sense of civil law existed in the times of the dharmaédstra, it is 
difficult to imagine that there was one in Indo-Iranian times which 
did not only comprise the contract in civil 
or constitutional and intern: urthermore, provided that 
mitra really did mean “contract” in Indo-Iranian, we would be faced 
with the problem that the term fell into oblivion in post-Vedic 
times. This would be a retrogressive development. 

Lentz did not pursue in detail the problem he raised, but restricted 
himself to referring to general works on legal history and some 
specialized studies on Ancient Near Eastern law. Because the problem 
is of principal and fundamental importance, it is useful to discuss the 
matter at some length though it is not possible to investigate it in all 
its complex ramifications. 


but also tha 





in public 
ional law 





15. Also among the historians of law, sociologists and anthro- 
pologists who have propounded theories about the development of 
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the contract concept we meet with the difficulty of terminology. Some 
use the term “contract” in the very narrow sense of contractual 
business or commercial transactions while others apply it to a much 
wider variety of human relationships. Thus Diamond (1971: 379) 
states: “In the law of the Late Codes, in England, Rome, Babylonia 
and Assyria, in India and China, in Hebrew and Isla 
must still not talk of contract, but of transactions, that is to say, 
transfers. The history of primitive contract is the history of primitive 
commerce.” We must also take into account that the contract 
concept is often one-sidedly used in the sense of individual trans- 
actions (e.g, Hoebel 1954: 328), and that Maine’s famous generalization 
“from Status to Contract” overshadows the field. Some authors include 
international relations, others do not. This makes it difficult to find 
all the material which might prove of relevance for our purposes, 

S 1d since his work 
is one of the most general histories of law, I shall discuss the 
picture he draws of the development of the contract concept. 

Seagle (1946: 41. cf. 68f,) recognizes that the first compositions 

greement 






mic law, We 
















le is not over-restrictive in his terminology, 









were doubtless voluntary and the amounts were fixed by 





Sometimes the composition was accepted before any act of retaliation 
and sometimes only as the guid pro quo of the treaty of peace which 
follows retaliation”, Nevertheless he plays down the contractual 
clement because he has defined “contract” in a purely theoretical way. 
based on the idea that archaic law is primarily a law of wrongs 
or of tort or delict while mature law is primarily a law of obligations 
derived from the agreement of individuals. In archaic law the breach 
of a contract is treated as a wrong while in mature legal systems 
‘even a wrong is frequently trea 
(1946: 252). This is theoretical fiction since commonly murder and 
theft are not understood as violations of a “quasi-contract,” but as 
torts, and also the breach of a contract is considered as a deli 
irrespective of what legal theoreticians say in their scholastic inter- 
pretations. 

Maine himself conceded that there is no society entirely destitute 
of the conception of contract (1930: 338; for examples cf. Post 
1894.95: 116171), le rightly rejects the opinion of those scholars 








ed as a violation of a “quasi-contract” 
















© On this subject ef: now Colson 1974, where the “social contract” is brought to 
the fore again. — In passing it may be mentioned that contrary to this approach Leist 
ass 





196 1 4386) went so far as to exclude even marriage from the contractual 
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who assumed that primitive and archaic societies were incapable of 
understanding the nature of the exchange of promises (1946; 255). 
Nevertheless he asserts that non-payment of a debt is considered by 
primitive man a crime against the god of Property rather than against 
the god of Contract (256). This can hardly be proved: though the 
cheated creditor will certainly try to get his property back, he will 
also loose confidence in the debtor and avoid making another deal 
with him, and here the contractual element or aspect comes to the 
fore. To exclude the covenant between Jahwe and the children of 
Israel from the discussion simply on the ground that in this context 
the legal procedures for enforcing it are lacking, is equally one-sided 
and wrong. The Old Testament concept of the covenant has been 
evolved from contractual or alliance situations between independent 
masters and between lord and serf (ef. below § 18 and the literature 
in n, 10) 

Seagle’s discussion of the development of European feudalism 
is also based on a fallacy (254). He concedes that it was in a sense 
founded on contract and that the public law or the foundation of 
state relations is not infrequently based on agreements. “In this 
constitutional sense contract plays a far greater role in archaic than 
in mature societies. If feudalism, however, was founded in contract, 
it was a contract to end all contracts. Where relations originating 
in contract became absolutely fixed and customary, the original ‘social 
contract” may as well be forgotten, and the relation may be included 
within the scope of Maine’s generalization. The working of an institutic 
‘ot its origin, is what determines its true nature.” The fallacy of this 
‘argument is too obvious to require much explanation, The development 
from feudalism to absolutism actually disproves Maine's generalization, 
and it should be thrown out of the text-books once and for all, There 
is no universal law of linear development in human institutions. In 
the Middle Ages an absolutist theocratical interpretation of kingship 
Vied with the feudalistic one (Ullmann 1975: 215ff), and in certain 
respects this situation continued in the successive German empires 
till the end of the Second Reich 

In our context it is importance to note in primitive and archaic 

(Post 1894-95: 1 392ff.), and it is 


conceivable that in such a society the general concept of contract 
would take shape and gain prominence earlier than elsewhere. For the 
Indo-Aryan society there is some evidence that elective kingship 
existed (cf. Zimmer 1879: 162fT.; Rau 1957: 85f.; Schmidt 1958: 147; 
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erath 1960: 11347). The Avesta does not furnish any unambiguous 
evidence (Geiger 1882: 432). There is, however, some evidence for 
the Medes, Achaemenids, Arsacids, Sasanids, and Northern and 
Eastern Iranian peoples (Widengren 1969: 1021), 


16, Dumézil (1948: 79{f,) also bases his treatment of Mitra on 
Meillet’s whose “quelques pages font date dans histoire de nos 
des, car c’était la premiére fois que l'on voyait avec cette assurance 
collaborer Ia linguistique et la sociologie,” Dumézil looks for further 
support in the works of Davy (1922) and Mauss (1921; 1925) who 
believed to have found one of the starting-points of the contract notion 
in the potlarch of the Indians of British Columbia, parallels for 
Which they tried to trace in many other cultures. The potlatch is supposed 
to be a competitive or agonistic exchange of gifts, with obligatory 
reciprocity. The potlarch has been used for comparison in other in- 
stances of Indo-Iranian religious and socia 

















I history, too, but it should 





not be left unmentioned that the interpretation given to it by Davy 
and Mauss is open to criticism (Birket-Smith 1967: 31ff), and that 
anthropologists have not yet arrived at a definite interpretation of 
this complex ritual. Dumézil’s argument is completely dependent 
‘on Meillet’s etymology: “‘ce mot *mitra- a di désigner d'abord Je 
moyen ou 'agent d’opération du type potlatch, c'est a dire d’échanges 





obligatoires de dons’; en évoluant avec les meurs, et sans doute 





au contact de trés vieilles civilisations A codes, le sens du mot 
s'est naturellement précisé en ‘contrat’; c'est ce qu'on observe dans 
ran, Mais d'autre part, l'état de paix, d’ordre, de collaboration, 
ts, que crée inévitablement le porlatch 
tre ceux qui y participent, est bien un commencement d”amitie’, 








avec droits et devoirs alterna 








surtout chez les demi 
équivaut déja A Thostilite: Inde n’a fait que développer ce germe 
un sens sentimental, sans en perdre t 

origines économiques et sociales” (1948: 81). The reconstruction is 
based on the unproved etymology, an equally unproved interpretation 
of the potlaich and a presumed contact with more advanced cultures. 
The latter can of course not be excluded, but it is hardly admissible 
to draw any far-reaching conclusions from it. The lack of a fixed 
general contract terminology in Mesopotamia seems to elimina 
influence from this side, and there is no other contemporary candidate 
uropean sources Dumézil (1948: 83) quotes 


civilisés, ol la simple absence de relations 








utefois de vue les ancies 


















available. From Indo- 
Irish cairde as an analogy; the word means actually “friendship” 
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(cf, Latin carus etc.) and then also every treaty concluded between 
two tribes, from mere armistice to larger agreements (Thurneysen 





326). This clearly shows that for mitra also a basic meaning 
“friendship” could plausibly explain the development to the more 
specific “contract.” Depending on Meillet's etymology Dumézil has 
to presuppose the opposite development—from “exchange” via ‘‘con- 
tract” to “friendship”. The comparison with the potlatch could only 
become relevant if it could be shown that mitra is used in similar 
situations, and this is not the case. 

Incidentally it may be pointed out that Davy (1922: 80f:) refers 
to Meillet’s paper in the context of the blood-covenant without 
making any attempt to correlate the material furnished by Meillet 
with his specific topic. To my knowledge there is no evidence in Indo- 
Iranian which relates mitra to the blood-covenant 

















17. Davy and Mauss looked for the origin of the concept of 
contract in exchange rites. Another theory which stresses the alliance 
rather than the exchange of goods was propounded by Hocart in a 
stimulating paper. He gives an interpretation of the Hako ceremony 
of the Pawnees, an American Indian tribe, based on the model descrip- 
tion of Fletcher (1904). He states that the Hako belongs to those 
covenants “which alongside the more restricted aim of alliance retain 
the original wider purpose—peace, prosperity, offspring, in short, 
life” (1952: 189). “The Hako is very valuable for theoretic purposes 





since it represents a stage of development from the creation ritual to 
the covenant pure and simple, It has not ceased to be a creation 
ritual, but it is commonly resorted to in order to bind two tribes 





together... The Hako ... relates the two parties in the peace-making 
as father and son; those who take the initiative—the visitors—appoint 
one of their number as father, the hosts select one of their number to 
be the son.” (190) “A certain ritual readily narrows down to a 
covenant, and as readily to a ceremonial transaction, In fact, covenant 
transactions are often indisting 
chiefly with a view to the exchange of goods t 
get together.” (192) 

‘A comparison of several of the phenomena in this ritual with 
characteristics of the Iranian Mithra is quite striking. Mithra guarant 
Peace, facilitates thereby travel in the wilderness, grants. prosperity 
and offspring, he is also connected with the creation and thus, in sum 
total, is concerned with life in general. The Iranian Mihragan festival 





and ceremonii 





ishable, since it is 








communities like to 
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possibly was a ritual of the Hako type, but for the time being it 
would be idle to speculate about this. From ancient sources we have 
only scanty information, and what we can gather from its present 
day form among the Zoroastrians of Iran (Boyce 1975a) is not 
specific enough to allow any conclusions. 

The anthropological descriptions do not, as far as I see, furnish us with 





native terms for “covenant” or “contract,” they only record the 
be s 


phenomena and label them by modem terms. They m: estive 





in making us understand certain ramifications of contract situations 
in our sources, but for determining the exact meaning of terms they 
do not furnish any usable analogies 








ye beset the study of the Indo-Iranian 


nitists have encountered with the 


18. The problems which hi 
term mitra are not unlike those Si 








Hebrew term bry1 which for a long time was interpreted as “covenant.” 
In recent years this meaning has been questioned, and some scholars 
now prefer to render bry1 by “commitment” because a bry' can be one- 
sided. as well as reciprocal. The reciprocal “covenant” would thus be 
only a specialization of the more general “commitment” (cf. especially 
Kutsch 1973), It is of interest and instructive to compare the Ancient 
Near Eastern covenant terminology which has conveniently been 
collected by Weinfeld (1973)'°. According to Weinfeld the terms 
for covenant and pact concentrate around two semantic fields: oath 
and commitment and grace and friendship. In Akl 
mamitu “bond and oath”, and in Hebrew bryt w'lh “commitment and 
oath." On the other hand covenantal relations are also expressed by 
terms for “peace,” “brotherhood,” “love” and “friendship.” In Greek 
and Latin we find similar expressions : for the first category rio 
“fidelity” and fides “fidelity”, foedus “treaty, compact”, for the second 
grAdtng “friendship”, efivora “goodwill”, edepyecia “beneficence”, 
apic “grace”, and cipfvn “peace”. It can hardly escape anyone's 
notice how many of these terms have also been used to translate 
Indo-Iranian mitra 


0 We are here not concemed with Weinfeld's thesis according to which much 
of the Near Eastern covenant terminology was borrowed by Greek and Latin in 














dian we have riksu 

















calques. Some correspondences are striking, in particular Art bryt “to eut a covenant 


yever they cannot prove borrowing since we find 





or commitment” : pra téuvew. H 
similar customs with the Chinese and maay primitive peoples (Post 1894-95: Il 487). 

‘On Ancient Near Eastern covenants cf. further Bikerman 1950-51; Hilles 196). 
Korolee 1964: 58, 88, 106, 149, 178, 199fT.; Mendenhall 1955; Moran 1963; Priest 1964 
Weinfeld 1970; Whitley 1963. 
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19. In order to arrive at a more accurate understanding of the 
Indo-Iranian concept of mitra it is necessary to take another and 
closer look at the evidence from both the Indian and the Iranian 


sources. It is reasonable to assume that the oldest ascertai 
meaning of the term is the one that accounts for the specific 








connotations present in both the Reveda and the Avesta. Since the 
Avestan evidence for the appellative is very scanty, the Middle 
Iranian material may be of great help. Clear Middle Iranian parallels 
to Vedic usage can be considered as survivals of old ideas. The 
Word midrajmihr is after all a term that stayed alive and has possibly 











‘not undergone any drastic changes of meaning. This does of course 
not exclude the possibility that the word also acquired some new 
connotations in the course of history, Both factors, the agreements and 
the differences, deserve equal attention. In the following section I shall 
confine myself to a few observations, selecting be 
agr 

betw 








ements st 





h cases which tend to show’ a differ 
n the Rgveda and the Avesta, A fuller treat 
including especially the Middle Iranian eviden 
for a separate study which will, it is hoped, furth 





must be reserved 
er clarify many points 





raised in the present sketch. 


20, In the Avesta the most general statements conceming the 
appellative midra are found in Yast 10.2; their position at the beginning 
of the Hymn to Miéra lends them special prominence, and they can be 
understood as programmatic preambles. 


The first statement runs as follows: 





marancaite vispgm daijhaom 
mairyé mi@ré.druxs spitama 
yada satsm kayadanqm 
‘avavat aava,jacit 

“The midra-deceiving knave, o Spitama, destroys the whole country, 

slaying even truthful ones (of his own country) so much as a 

hundred obscurantists (would do), 

This is sufficiently clear in itself. It refers to the warrior who 
betrays an alliance, a non-aggression pact or a peace-treaty. Much of the 
Hymn to Mifra is concerned with warfare between countries 








one of 
which has broken the peace. The aggressor is supposed to lose the 
war since the divinity Miéra guarantees victory to those who have 
kept the midra 
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The Rgveda also offers ample evidence for this use of mitrd, 
Ind 


1,170.5 twém ifise vasupate vasiondm 





the war and warrior god, is the lord of mitras: 





twim mitrindon mitrapate dhésthal, 

indra twdim marisdbhils sire vadasva 

didha prétina rruthd haviimsi 
“You, © lord of the goods, have power over the goods, you (have 
power) over the mitras, 0 lord of mitras, best establishing (them)'! 
Indra, come to an understanding with the Maruts; then eat the 
oblations at the proper time.” 

This refers to the reconciliation of Indra and the Maruts who 
other over their claims on a sacrifice. T 
the two parties. The verb sdm vad “to come 
of mitré and 















had fallen out with 
priest mediates betweet 
to an understanding” expresses an idea close to that 
can be taken as a kind of paraphrase, stressing the connotation of 
conciliation, The emphasis on Indra’s overlordship over the mitras 
is intentional: he is constantly entering alliances with people who ask 
for his help in warfare, so why should he now be so reluctant to come to 
fa settlement with the Maruts who have been his closest companions 
(sdkhdyah) since time immemorial? Here Indra is a party in a mitrd 
that is aimed at conciliation. Other aspects of mitrd will appear in 








the course of the investigation. 

















22, Indra is not only a god who establishes alliances, but also 





the avenger when an alliance is broken 
10,89.8 twin ha tydd rnayd indra dhiro 

sir nd pirva vind Sais 

pri yé mitrdsya vérunasya dhéma 

yaliars nd ind mindinti itr 
“You, Indra, (are) a wise avenger: Like an axe (crushes) the joints, 
you crush the wrongs (of those) who (deceive) the institutions of Mitra 
and Varuna, like people who deceive a yoke-fellow'#, an ally.” 

9) pri yé mitrém praryamanam durévih 
rd samgirah pré wirunam mindnti, 








ny dmitresu vadhdm indra timram 


visan visanam arusém Sisihi 


on especially in battle 
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“Those of evil intentions who deceive Mitra (alliance), Aryaman 
(hospitality), agreements, Varuna (true-speech), against those who 
are without alliance sharpen your powerful weapon, the bull-like, 


reddish one, o bull.” 

The poet plays upon the appellative meanings of the divine names 
which is essential for understanding the context as Thieme (1957: 62) 
has rightly pointed out; for aryamdn and wiruna I adopt his interpre- 
tations, Mitrd is used here twice in appellative meaning and this 
indicates that the poet is mainly concemed with mitrd, not so much 
with véruna and aryamdn, The word amitra “without alliance” refers 
here in all probability to people who have broken an alliance; 
elsewhere the term is also used of people who have not established an 
alliance at all (e.g., 2.128). 

The involvement of the god Indra clearly suggests that mitrd refers 
to an agreement between people who have either established an 
alliance or concluded a pe 














treaty. In stanza 10 it is said that 
Indra is to be invoked in peace and war (indrah kséme yége hava 
indrah). His concern with peace may in this context imply ostentation 
of power to deter potential attackers (cf. 7.82.5 § 24), 








23. In the Avesta the divinity Mira rules over peace and noi 
ve of the countries (Yair 10.29 rim dxitdid andxitbitca mira 
sSayehe dahyungm). One of the prime aims, if not the prime aim of 
‘mitra|midra is peace. Also Midra’s most frequent epithet vouru.gaoyaoiti 
“of wide cattle pastures” refers to the peace Mira guarantees to those 
who worship him and do not violate the midra. This was seen by Thieme 
(1960a: 273f,, cf. 1975: 33) and Benveniste (1960). It may be added 
that it is also the interpretation of the Pahlavi translation. In the Zandi 

Khirtak Avistak (242.31) the gloss on the word reads as follows ' 
OF wide cattle pastures: that means you keep the steppe without 














fear 
and de 





safe) and you are the purifier of man from evil thought, word 





' They are, of course, also subject to eventual modification or improvement 
Thieme’s “truespeech” for Wi 





2 i decidedly preferable to the pe 
(1969) since it makes better sense in passages lke the present one 





posal of Jacobson 








here the appellative 





‘meaning is implied 





elsewhere, Ihave 
In the transcription of words 1 
given according to the editions 


[intend to present the Middle Iranian material separ 








scription het 
follow MacKenzie 1971. The titles of the texts 
used 
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In the translation of Nydyiin 1.15 (ibid, 21.5f.) we find a similar 
statement 

“The characteristic of having wide cattle pastures refers to (the 
condition) when one can come and go in the steppe alone by means 
of universal concord (mihr).” 




























24, In the Reveda a common term for peace is kséma, lit, “dwelling,” 
which is several times mentioned together with mitrd, as are also 
other derivations of the root ksi “to dwell” 
4.33.10ed 1é rdyds pésam drdvindny asmé 

dhatté rbhavah ksemayinto nd mitrim 





Srant to us, o Rbhus, thriving of wealth, riches, establish an alliance 
like people making peace.”” 

Tt could be objected that peace does not require the establishment 
of an alliance and that "non-aggression pact” suits the context better. 
Ido, however, think that in Vedic times the making of peace, as 
involved co-operation and the present context indicates this by referring 
to the wealth expected by the partner who takes the initiative 
Without an alliance there would be no distribution of w 
it through agreements on grazing land or other resources an inimica 
neighbour ce unsafe (just as you can make it unsafe for him), 















| Non-aggression pacts like the ot 





the gambler asks from the dice 
(10.34.14) were probably rare exceptions. 
| 7.82.56 indravarunit yd imani cakréthur 
| vind jdtdni bhiivanasya majménd, 
| ksémena mitré virunars duvasyéti 
| maridbhir ugréh sibham anyé ivate 
sd all the beings of the 
universe by your might, Mitra serves Varuna by (establishing) peace ', 
the other, the forceful (Indra) makes (military) ostentation with the 
Maruts.” 

The implication of the antithesis is that Mitra establishes peace 
while Indra guarantees it by the display of military strength which 





“O Indra and Varuna, ever since you cr 


keeps the amitra in check. Ind: 





's function may refer to restraining 
potential peace-breakers as well as to his involvement with people who 
never concluded a mitrd. The latter is meant in the preceding stanza 
where it is said that “we invoke you two, Indra and Varuna, in 
fights, battles, ... at the initiation of peace, you who dispose of both 









My suggestion (1958:-40 m.69) was 
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goods (= those of war and peace)...” (yunim id yutsit pflandsu .. 
ksémasya prasavé ... ind visva ubhdyasya ... indravarund .... havde 
mahe), 


25. In the collocation of kya and mitrd in 
2.11. |4ab _rdsi kydivam rasi mierdm asmé 

rdsi Sérdha indra mérutam nah 
dive us dwelling, give us an alliance, give us, o Indra, the Marutian 
troop! | 
the connotation of “peace” in ksdya is not self-evident since it may 
very well refer to the land to be conquered and mitrd to the alliance 
to be concluded with Indra who sends his auxiliary force, the Maruts. 
Thieme understands ksdya and mitré even as hendiadys for “peace 
(1975: 35 n, 2). I would rather suspect that the poet intends a double 
entendre (ileya), 














26, When Agni is sent by the gods to men in order to establish 
relations and to convey the offerings back to heaven, he-is a mediator. 
24.3ab agnin devdiso ménusisu viksti 
priv diuh ksesydnto nd mitrém 
“The gods have installed Agni as a dear ally (mediator) among 
the human clans like people who desire peaceful dwelling.” 
1.67.1. vinesu jaytir mértesu mitré 
venité érustine rdjevijuryéim, 
Ksémo nd sadhih krétur né bhadré 
bhiivat svidhir hota havyavdy 
“Victorious among the trees, an ally (n 
chooses for himself obedience, 
like peaceful dwell 
the well 





ediator) among men, he 





wefatigably like a king, Productive 
auspicious like wisdom, he has become 
ntentioned hotr, carrying the libations (to the gods), 

The opposition between jayii and micrd stresses the fact that mitrd 
is connected with peace, and this idea is taken up again by ksémo nd 
sddhith. That he is commanding obedience like a king, introduces 
a further aspect, probably meaning that he is the senior partner 
of the alliance 

















"© CE, ao 8198... dtthir nd mitriyoh v6 ksémiso dpi santi sddhdvab 

oductive dwellings." and 8.31.14 
init nd ksetrasidhasam “ike an ally who makes the fields productive” (ef. Renow 
1995.69: XII 156, XIV 35.105, XVI 119). 





like @ guest coming from a in you are the 
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27, The intimate involvement of the king with mitrd is explicitly 
stated in two other contexts. 
1.73.3. devd né yah prthivém viévadhaya 
ak éti hitdmitro nd. ria, 






purahsdidah Sarmasédo nd. viré 





‘anavadya pdtijusteva nai 
) who resides on earth like a god providing all nourishm 
like a king who has concluded an alliance, like soldiers sitting on 
guard, sitting in cover, blameless like a woman enjoyed (only) by 
her husband.” 

The verses ac occur in 3.55.21"? with vari 
prthivim visvédhdyé ipa kyeti... “he resides on this earth, all nourishing 
for us ..."" Here the nourishing function is attributed to the king, 
‘and this fits well with the establishing of an alliance for peace which 
guarantees prosperity. The verses ¢ and d emphasize loyalty and 
faithfulness, and this may refer to a double sense of hitdmitra: as a 
soldier the king protects his people, and like a faithful wife he 
does not deceive his ally by conspiring with a third party 

9.97.30 divé né sdrgd asasrgram dhndim 














ions: imim ca nah 

















rdja nd mitrém pré minati dhirah, 

pitir nd putrah krétubhir yatdnd 

4 pavasva vise asyd djitim 
“The downpours (of Soma) have just poured down like (those) of 
heaven (= rain), like those of the days (= light); like a king (Soma) 
does not deceive an alliance, the wise one. Aligning yourself like a son 
with the will of the father, grant by purifying yourself freedom from 
violence to this clan here! 

The first verse probably implies that S 
the vessels guarantees rain and light and thereby fulfills the commit- 
ments of the king towards the people. In the second hemistich the 
rel ts like an obedient son, and this cannot 
be called mitré unless we assume that in alliances the Vedic Indians 
followed the same custom as the Pawnee Indians according to which one 
partner assumes the role of the son, the other that of the father 
(cf. § 17). One may also think of the king as the embryo of the 











ma, when flowing into 






ion is inverted: Soma 















1 Where the deity is uncertain, Siyana suggests Indien; Geidner and Renou (1955-69: 
V 16) propose Agni because of 173.3. Bloomfield (1916: 93.387) opts for Indra and 
sees, probably rightly, in 1733 a secondary adaptation of 3.5521, especially because 
of ded nd 
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People, attested in the Brahmanas (cf. Heesterman 1957: $2f.). In either 
“ase Soma guarantees continuous prosperity by producing rain and 
light on the one hand, freedom from violence by leading the people to 
Vietory over irreconcilable enemies or by establishing alliances with 
potential enemies on the other hand. 

































28. In the Reveda mitrd can also refer to the allegiance of the 
people to the king. When Indra takes his mace in his arms in order to 
slay Vrtra, the mountains, the cows, the priest poets cry out, 
approaching Indra 
8.96.6cd indrena mitrim didhisema girbhir 
tipo nimobhir vrsabham viéema 
With Indra we want to establish a 
want to approach the bull with obeisance 
The context of the whole hymn makes it likely that Indra is 
here not called upon as a partner with whom one cont 
alliance, but as the king whom one chooses as the leader and to 
whom one swears allegiance (cf. the epithets vrsabhd carsanindm ‘bull 
of the people,” 18, and carsanidhft “supporter of the people,” 20). 
Also in 10.22.1-2 it is rather more than a mere alliance that Indra 
concludes: 
lab  kiiha Srutd indrah késminn adya 
jiine mitré né sriyate 
‘Where has Indra been heard? With which people is Indra heard 
to-day like an ally?” 


2. thd Srutd indro asmé adya 





liiance through songs, we 





facts a war 





stave vajry Feisamah, 
mitré nd yd jéness d 
dias cakré dsdmy & 
“Here Indra has been heard, with us he is praised to-day, the 
mace-bearer, the ... (2), who like an ally among the peoples has 
‘gained unequalled fame.” 

The purpose of winning Indra as an ally is to make him the leader 
in war which is described in largely mythological terms, taken 
mainly from the Susna myth, Indra comes from far, from heaven 
and earth, to the mortal man (6). He incites heroism (3), drives 
men on in the slaying of Vrtra or in the breaking of resistence (10). 

Provided I have interpreted these instances correctly, there arises 
the general problem of whether all allisnces with Indra are of this 
type. He is, after all, king particularly as a war-lord. Coming from 
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the outside he fulfils his task and then apparently withdraws again. 
It must be left to further investigation to determine what conclusions 
regarding kingship in Vedic times can be drawn from this phenomenon. 




















29. Among the faults peculiar to the warriors the Pahlavi text 
Déndk-u Mainyé-i Khard 38.8 mentions mikrdrujih. In the context 
which enumerates oppression, violence, mihrdrujih, unmercifulness, 
fornic 





ion, haughtiness, contemptuousness, the sense 





would suggest itself. This may of course, quite 
the warrior’s conduct towards his fellow-men, but the ultimate tr 
he against his sovereign by breach of loyalty. That 
‘mihrdruj also designates the disloyal subject or feudal lord is known 








n commit is th: 





from the Pahlavi Kdrndmé 1 Artakhshir ¢ Papakdn where Ardaiir is 
so called obviously because he has revolted against his overlord, 
King Ardavan (9.5). Whatever more general sense the word may 
have assumed in Middle Iranian, the old sense of 
by it.” 

In all probability this sense is also attested in Old 
Thieme (1971b) has convincingly explained hamiciya, used by C 
of the the rebel lords and people, as *ha “without, away from" (cf 
Latin sed)+miga'*. The most appropriate translation is “without 
allegiance” or “disloyal.” 





legiance is covered 





sian 





ius 


30. In connection with Mitra’s function as giver of rain, health, 
life etc. Thieme (1975: 32) has drawn attention to the wide-spread 
idea according to which the moral conduct of the king is responsible 
for the welfare of his country and people, The keeping of tre 
aan essential part of the king's obligations in order to ensure peace 
‘and prosperity. It may be added that not only the conduct towards 
foreign people with whom one has an alliance or a peace-treaty, 
ce in this 




















but also the conduct towards one’s own people is of relev. 
respect. Internal inequity has exactly the same results 

In the Pahlavi text Sdyast-né-édyast 10.18 the idea is transferred to 
the judge. This shift may be due to the late compilation of the text when, 


















“Schmitt (1975: 1824F) doubts the etymology because *sa “without” is atlested 
only in Latin, not in any other Indo-European language. He does not discuss Old 
Persian hacd, which is the main support for Thieme's hypothesis, and offers as his 
‘own proposal a haplology for *hamamicija “of the same contract” = “ally” and 
“enemy” which raises more problems than it solves 
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under Muslim rule, the Zoroastrians did not have a king, but only 
jurisdiction in their own communities 

“One (rule) is that in a country (or city), when they appoint a lying 
judge, and they consider him as trustworthy, (then,) on account of the 
sin and the mihrdrujih which the judge commits, in that country (or 
city) there are little rain and few clouds, and the sweetness and fatness 
and healing power of the milk of the large cattle and the small cattle 
diminish, and the children in the womb of the mother become more 
frequently destroyed.” 

Tavadia translates mihrdrujih here as “breach of trust,” but this 
hardly covers the meaning properly since the term does not refer to the 
obligation the judge has to take upon himself, but rather to his inequity 
and partiality. I therefore prefer to translate “betrayal of equity”. That 
this is a fair approximation appears from the use of the antonym 








humihrih which is defined as one of the characteristics of a king in the 
Dénkart (D 732.2{T. M 134.611) in the following way 

“And one (characteristic) is humihrih: for be 
the sovereign 


use of humihrih of 
and the lowly on 
his mercy; from the world turmoil is cut off, from the empire 
disturbance, from men fear. 

The translations proposed for /umt 
and “fulfilling the promise 
the latter espei 
keeping the proper balance betw 

Humihrih, then, approaches paymdi 
in the theological speculation of the Pahlavi books wi 
principle of Zoroastrian religion and proper government ?# 





emies can trust on his wrath! 








ih —*good grace, good love” 
-do not do full justice to the context, 





ally is much too narrow. It is rather 
erity and mercy 
in the sense of the “mean,” which 


uity,”” 











made the 





31. The term paymdn is of particular interest in connection with 





‘mihr since it serves as one of the glosses or “synonyms” of mihr 
in the New Persian Zoroastrian writings and is in Pal 





i sources 
ed with the deity Mihr. The basic meaning of paymdn 
easure” (in space and time), the transfer 





closely associa 
fed senses are “modera- 





"mean™ (in the sense of balance between excess and deficiency), 





* de Menasce ( 
sar 
® de Menasce, Kanga 





“dehhar (misptiot for débabr), Kanga (1974: 2 








Bharuch: 
Cr. i particular 
2854T-; Lentz 1970: 253. 








Menasce 1945: 30f.; Zachner 1985: 2500, 262; 1961; 139, 
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and “contract,” all of which are also by us conceivable as “measure” 
of some kind. 

In the Pahlavi translation of Nydyiin 2.14 (Zand-i Khiirtak Avistak 
25.1) the words harvisp paymdn are used in connection with Mibr. 
Unfortunately the wording of the context is ambiguous so that we 





cannot draw any definite conclusions as to its sense®. 


Mihris the guardian of the compact between Ohrmazd and Ahriman. 
This appears clearly from the Zand-i Vahiiman Yasn 7.3 
Ahriman sees his case lost and appeals to Mihr to rise up in truth or in 
righteousness (pad rdstih), but is reminded by Mihr that the pact (pait)** 
of 9000 years is expired. In the Binndahishn (A 6.11f1., Zachner 1955: 
279.314), where Mibr is not mentioned, we 








where 





id two terms for the 
pact, pain and paymdnag. The latter term can here ambiguously also 
refer to the measure of time 

In the case of the pact between Ohrmazd and Ahriman Mihr 
tacts as the arbiter who decides when the terms are fulfilled and the 
parties free of further commitments. He is thus a judge, and this is 
clearly stated also elsewhere. Mihr is a judge, true or righteous and 
without deceit (rast dédwar ud apizmand)?*, and he renders judgement 
and true oF righteous mediation (dddwarth ud rast miydnéigih) to the 
spiritual and earthly beings (Zand-i Khitrtak A vistdk 242.1-2). At the 
judj 
Sr58 and Rain, the deities of obedience and justice (Déindk-u Mainyd.i 
Khard 1.118), 

Mihr’s arbitration 











yent of the dead he shares the function of mediation with 











I sense agrees with his 
concern for the paymdn “the mean". The function of mediator 


appar 
"mediator 


ly continues the Indo-Iranian activity of the mitrd as a 
between peoples, but it has been extended to a more 








formalized juridical task, a development which did not take place 
in India. 





% Zachner (1955: 102) has “he who deals with all treaties," but (1961: 139) “he 
who observes moderation in all things.” We are, however, not even certain whether 
the words form a compound or 

On this term ef, Bartholomae 1917: 


CF. Dhabhae’s translation and note, 








probably connected with Avestan (Yait 10,105) and with 





piéyeint (Yasna 44.20). The ta 








Vedic pituna. Other 
(447 2), where K.E. Kanga’s 
‘gileless" for Av. apiiman is noteworthy, — Zachner (1955: 101 n. 5) 


‘opinions are mentioned in Dhabbar's transl 





with the Pizand version 
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The connection of Mihr as mediator in the Pahlavi sources and 
Plutarch’s pecitng has long been recognized. But according to Plutarch 
Mithrés is also physically the iéoo; between the realms of light and 
darkness. 








32. The physical position of Mira in the middle is also reflected 
in the Iranian calendar: he is the eponymical deity of the 16th day 
of the month and of the 7th month of the year. This function of Mitra 
may well be already Indo-Iranian. In India the god Mitra is the regent 
of the 15th of the 28 naksatras (cf. Kirfel 1920: 35). This is all 
the more remarkable since the calendar systems of India and Iran have 
otherwise little in common, and since the Indian naksatra-system is, 




























in the Samhitds, somewhat in flux. While other regent deities have 
been changed, Mitra has throughout held his position in the middle. 
The middle position of Mitra occurs also in another context in much 
later times: he is the presiding deity over the seventh of the twelv. 
plots in temple architecture (cf. Gonda 1972: 126). 

To my knowledge, no instances from the Rgveda have been pointed 
out so far which might reflect Mitra’s physical position in. the 
middle 

A possible reference to Mitra as mediator between light and darkness 
may be contained in the follow 

68.3 vy dstabhndd rédasi mitré ddbhuto 

















‘ntarvivad akrno) jyotisi témah, 
vi cdirmaniva dhisdne avartayad 
vaiiwinaré viivam adhatta vsayam. 

“As Mitra, the wonderful, he (Agni) stemmed the two worlds 

he made the darkness pregnant?* with light, he unfolded the two 

assumed 








dhisdind like two hides. Vais 





I his male powers, 
By separating heaven and earth Agni as Mitra allows light to spread 
in the intermediate space (aniériksa), without however banning dark 
ness altogether—it will retus 
The same idea is expressed 







in due course in the evening. 
versely in 

5.81.4 utd yasi savitas trini rocand- 
~td stiryasya rasmibhih stim ucyasi. 
utd rdtrim ubhayétah périyasa 


utd mitré bhavasi deva dharmabhily 


On the meaning of antarnivant cf. Schmidt 1968: 102. 
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“And you, Savity, go to the three firmaments, and you dwell together 
with the rays of the sun, and you encompass the night from both 
sides, and you, god, become Mitra through the functions (you fulfill) 

Here it is the night that is encircled from both sides; it is, as it 
kept in its bounds. Savitr, the God “Impeller” or “Initiator,” 
rules not only over the day, but also over the night. 

Both these passages can of course also be quoted in support of 
the Revedic age of the Brahmana identification of Mitra as the day 
(in opposition to Varuna as the night), and Mitra’s concen with 
light is also well attested in the Reveda in other contexts. But it 
ating a balance between 

















seems to me that here the emphasis is on c 
the two moieties, of which the one, darkness or night, ruled supreme 
before Mitra’s intercession. 





33. Agni, the god of fire, is frequently called mitrd or identified with 
the god Mitra in the Rgveda, There is no controversy about the 
interpretation that this refers mainly to Agni’s function as mediator 
between gods and men. We also frequently find the phrase mitrd: nd 
(iva) jine and it is worthwhile to investigate it in the light of jdna 
“foreign people"”?”, as Kuiper has suggested (1973: 230). 

24.1 huevé vah sudyétmdnam suvrktime 
visdm agnim étithim supraydésam, 





‘mitré iva yé didhisdyyo bhitd 
devd ddeve jane jatdvedah. 
tiful lustre, the hymn (incarnate), the 
guest of the clans, granting satisfaction, whom one should wish to 
be installed like an ally (mediator) just now, the god among the people 
inclined towards the gods, the one who knows the origins 

From the point of view of the mitrd the jdna are in this instance the 
foreign people: Agni is the mediator sent by the gods to men to 
establish good relations, or invited by men for this purpose, 

The term jdnya is opposed to mitriya in 
4.55.5.cd pat patir jinyad émhaso no 

imitré mitriyad uté na urusyet 

May the lord (Varuna or Aryaman?) protect us from the anxiety 
caused by foreign people, may Mitra deliver us from (the anxiety) 
caused by allies.” 


“L eall for you, Agni, of be 















2076; 1986: 34; Raw 1987: 89; Hara 1968: 2561 





27 CF, especially Renow 193 
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The opposition is here probably that between foreign people with 
whom no mitrd exists and between other foreign people with whom 
one is allied. As the following evidence will demonstrate, Renou’s 


(1955-69: IV 57) alternative suggestion that jdnya may refer to a 
with whom marriage relations exist, mitriya to a 





an 
‘clan familier 
(familial),” is unlikely to be correct since it is the mitriya with whom a 
‘marriage alliance exists or may exist?*. It is true that jdnya occurs in 
the sense of “Brautwerber,” but this must originally have referred to 
his status as long as the marriage alliance (mitrd) was not yet 
accomplished. Only thus it is understandable that both terms, jénya 
also be juxtaposed 

26.7 antdr hy dgne ivase 




















vidwin jinmobhaya kave 
itd janyeva mitryah 

“For you, Agni, move between the two races (gods and men), 

knowing, you wise one, like a messenger belonging to the foreign 

people allied (with us).” 

There is no need to understand jénya here in the sense of “Braut- 
werber” as Geldner and Renou (1985-69 XII 47) do. The duties of 
‘4 messenger and go-between were certainly much more varied. 

The basis of the expression mitré nd jéne seems to be the institution 
of a go-between or middle-man who served to mediate alliances with 
other people 
them, 








id to keep them going, settling conflicts or forestalling 


34, Since kinship and marriage constitute the basic forms of human 
relations it is only natural that marriage alliances played a prominent 
role in bringing foreign tribes or peoples together. They are alluded 
to several times in the Reveda in connection with the term mitrd. 
10.68.2 sim g6bhir dngirasé néksaméno 

bhiga ivéd aryaménam nindya, 

jane mitré né démpati anakti 

bjhaspate vajéyatianhr indjai 
“Arriving (Brhaspati) led Aryaman (hospotality) together with the 
cows like Bhaga (fortune). Like Mitra (alliance, mediation) among the 
foreign people he anoints husband and wife. Brhaspati, spurn them 
to victory like swift (horses) in the (chariot-)race (or in battle)?9.” 

2% For janya mitra in the ritual texts, Hoesterman (1957: 118 a. 24) sug 

he represents the family, clan or tribe with which the sacificer is allied by marriage. 


> CF, Schmidt 1968: 218f,; to be modified in the ligh of the sense of fina under 
Aiseussion here. 


that 







































381 





THE STATE OF THE CENTRAL PROBLEM 


Without going into the details of the interpretation which would 
require further investigation in particular of the other two Adityas, 
Aryaman and Bhaga, it can be stated that Mitra solemnizes the marriage 
partners. 

The unction is, however, not only applied to the newly-weds but 
reciprocally to the mitrd as well: 

5.3.2cd aitjénti mitrdm siidhitam nd gobhir 








yidd démpati sémanasa kradsi 
“They anoint you (Agni) like a well-established ally (me: 
cows (milk) when you make husband and wife unanimous. 

M 
then the bridegroom was himself called mitrd 

5,52.140d cha rse mdrutam gandm 
| and mitrim né yosind 
| “(Turn) the M 

woman an ally.” 

Renou (1955-69: X 81) was not happy with the gift in this context, 
probably because there is no evidence in the Reveda for the custom that 
the woman (or her family) gave gifts to the prospective husband; the 
institution of dowry was apparently not known in the early ages of 
India (cf, Leist 1889: 499f7.). But another type of gift exchange 
may well have existed; we have hardly a right to doubt an explicit 
statement of the text 

In contrast to a blind girl who will remain without a husband a 
autiful girl is extolled in 

10.27.12. kiyati yésd maryaté vadhayoh 





or) with 





however also contracted without a middleman; 





vutian troop here, © seer, with a gift like a young 

















périprita pényasa vérvena, 
bhadrd vadhiir bhavati yt supésah 
svaydim sd mitrdinm vanute jéne cit 
“How different a young woman who is being wooed by the praise- 
worthy gift of a young man eager for a wife! She becomes an 
auspicious wife when beautifully adorned; she wins herself an ally even 
among the foreign people.” 
The stanza belongs to the poet’s reply to Indra’s words which 
end in 








lOcd stribhir y dtra vésanam prtanydéd 
éyuddho asya vi bhaiami védah 
je who wants to fight here the bull with women, without fight 1 
shall distribute his possessions.” 
The expression “to fight with women,” the sense of which had 
previously remained unclear to me (1975: 177), probably refers to the 
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offer of a marriage alliance rejected by Indra who interprets it as 
weakness. In his reply the poet refers to a blind girl with whom 
fone cannot entice the adversary and to a beautiful girl who may 
bring the alliance off on her own, She is thus not only fortunate 
herself but also brings luck to her own people by establishing a bond 
with hitherto inimical people and thus lays the foundation for the 
development of peaceful relations between the two groups. 


35. The reference to marriage in connection with mitrd is not 
particularly frequent. In the Siryd-Sikva (10.85) the appellative mitrd 
does not occur, and moreover the god Mitra—in contradistinction to 
the other Adityas Varuna, Aryaman and Bhaga—does not play any 
definable rte, being mentioned conjointly with Varuna only once (17). 

However, this should not lead us to the conclusion that the 
term played only an incidental rdle in marriage alliances in Rgvedic 








times. The hymns have in gener 





little occasion to dwell on m 
iances can have played a much greater part in 
establishing relations between foreign peoples than appears from the 
texts, where the broader aspects of the alliance like peace and joint 
expeditions against common enemies are of much greater importance. 

Unambi and solemn formalities 





sriages. 
In reality m: 














uous rel 
in connection with the conclusion of a mitrd occur in marri 
We do not know whether the unction also occurred in cases where 
no marriage was involved. But there is one ceremony involved in 
both marriage and other alliances, namely, the seven steps the partners 
take in front of the fire (cf. Geldner ad 10.8.4 and 8.69.7; Liiders 
1951-59: 38f,), Parallel to mitrd in 108.4 we have sdkhi in 8.69.7; later 
sakhi and sakhya prevail though maitra still occurs in the Mahabharata. 
This requires further investigation, particularly in respect to the exact 
difference between mitrd and sékhi in the Reveda. On 
siderations, mitrd “ally” designates a more distant relationship than 
sdkhi “companion.” But it should not be overlooked that both terms 
are often interchangeable, not excluding each other?” 


rrences 10 ceremonia 
contexts, 




















36. The second sentence in Yast 10.2 gives which 
is one of the most frequently quoted statements about midra in 
Zoroastrian writings 


‘mifram ma janyd spitama 


al precey 











yim drvatat porasdnhe 





My remarks on the sithivah as companions or éralpor of the king (195K: 148; 


cf. alto Schlerath 1960: 125) sill hold good, but they expuin only one aspect. 
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‘ma yim xvddaéndt aiaonat 
vayé 2i asti mi@ré 
drvataéea akaonaéca 
“May you never break a midra, neither the one you ask mutually 
from the liar, nor the one you ask mutually from the truthful follower 
of the good (or: your own)?» religion, for midra is for both, the liar 
and the truthful.” 
Here the translation of the term by “agreement” or “ " 
seems to suggest itself, and it has been so understood in several 
places of later Zoroastrian writings, where it refers to commercial 
transactions. But this is only one of the uses of the term mifr 
in later Iranian, and it is the narrowest. Lommel (1927: 67) was not 
satisfied with translating the last two lines by “for the contract is 
(valid) for both ...,” apparently because he felt that this would be 
‘an insipid tautology, and he preferred to translate “denn beide haben 
Anspruch auf Treue.” He may have been right in his feeling: the 
time the term can refer to any specific act involving mutual allegiance 
or loyalty, the second time to the general principle of loyalty 





contr 

















This seems also to be the way in which the passage is interpreted 
in the Dénkart (D 60 (172). 12M. M 1341.) 
Be not a belier of mifr, not when you conclude it with liars, 
nor when you conclude it with people of your own religion, truthful 








ones, for humihr is for both, the liars as well as the truthful ones. 
Even the wolf, o Zardust, has mihr with its cubs. 

It has already been suggested (§ 30) that Pahlavi Aumifrih has the 
| sense of “equity,” and this meaning can also be implied here, though 
the following sentence points to a still wider sense of “loyalty 
even approaching “love.” Since in this case a natural relation between 
led mihr, “contract” must be excluded as 
eaning of the word, at least for Middle Persian, 

There are other instances for the use of mifr in this sense. In the 
Pahlavi Karndmé i Artakhshir € Pépakén 10.4 we read the story of 
| King Ardasir being overtaken by remorse for having condemned his 









the basic n 





imal and its young is 















pregnant wife to death when he sees on a hunt how a stag sacri 
his life for the hind and the hind her life for their young because 
mihr of one for the other is so complete. 

In the same text we find the whole range of human relationships 
designated by mihr. Ardavan’s daughter is accused of having forgotten 
‘mihr and désaram “love” for her brothers by marrying Ardagir who 

















Cf, Gersheviteh 1989: 157. The Pahlavi translation has xd 








384 HP SCHMIDT 


himself is called mihrdruf because he has broken the allegiance to his 
overlord (9.5-6; cf. § 29 above). Ardavan’s servant girl contracts 
‘ihr, dostth “friendship,” and dosaram “love” with ArdaSir (2.2), 


The series, mihr, déstih, and doiaram is in all probability given in a 
hierarchical order, mihr being the most distant and clevated type 
of relationship, but at the time the most comprehensive one. In 
order to express the difference of the three terms we have to resort to 
@ paraphrase for mihr, for which “loyalty and affection” may be 
suggested. 

The sense of mihr as ‘elevated love’ is attested by Al-BEriini 
(Chronology, transl. Sachau 207) who gives as one of the interpretations 
of the Mihra al—pronounced in Arabic, mihrajiin—"love of 
the spirit” (the second element was falsely identified with Persian 
Jan soul"). This connotation of mi6ra is possibly much older. It has 
‘always puzzled scholars that Herodotus (I 131) identifies MiOra with 
Aphrodite. The assumptions which have been made so far, carry little 
conviction. Much has been made of the Kusina coin where the 
name MIOPO appears with the representation of a female deity 
(Gintert 1923: 406f.; Bussagli 1951: 129ff), but it is rather a 
mistake of the mint (Rosenfield 1967: 100). If we assume that 
Herodotus’ informant gave the meaning of Midra as “love,” the 
Greek historian’s error would be explicable: he misunderstood the 
word in the erotic sense 









in fe 














kin 
§ 7) that 
lations is meant 
This is the most direct interpretation since it does not require the 
introduction of any unexpressed condition as Thieme’s interpretation 
does (see § 9), 

It is possible, if not indeed likely, that the use of the word mi@ra 
in the plural in Yama 46.5 is based on a scale identical with or 
similar to that of the Mihr-Yast 


y3 vd xéayas adas dritd ayantam 





37. The use of mihr in the sense of loyalty also among next-o 
in Pahlavi can be quoted in support of Lentz’s contention ( 
in Yast 10.116-117 the whole range of human loyalty re 








survitbis wi huzFntus miBroiby va 
taind jas y3 aSava drogvantam 

vicir® has tat fro xvaétavé mruyt 
iY fm mu 
“A man of good family, who is ruling over his house, should hospitably 
receive a person coming (to him) either on account of a commitment 
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or of loyalties. If a truthful man, who is living according to (this) 
rule, discerns (that the guest is) a liar (= infidel), he should announce 
this to his family in order to save him from violence, o Wise Lord*? 
The opposition between urvati and mi6ra is, in this context, probably 
that between a special and individual—possibly also one-sided—com- 
ies, based 0 











mitment and the general mutual allegiances or loy. 
previous associations or family relationships, The second part is to be 
understood in the light of Yast 10.2: in general the liar or infidel is to be 
fought, but he must be respected if a mira with him exists which 
requires that he must be given every possible protection, 





38. The use of the term mira for loyalty relations also among ne) 
of-kin is a special Iranian development. In India the clear distinction 
between blood-relative and mitra continued also in post-Vedic times 
(cf. Gonda 1973: 77, 101). The Iranian development would be difficult 
to account for if we assume that “contract” was the basic meaning 
of the word, It is, however, explicable on the basis of the meaning 
“alliance.” 

Taking into consideration that, in the Rgveda, mitrd refers mostly to 
alliances between two tribes, be it for the purpose of establishing 
peaceful relations (§ 25-27) or of exploits against common enemies 
(§ 28), the meaning “alliance” can be considered as the starting point. 
‘An “alliance” presupposes the mutual allegiance” or “loyalty” of 
the partners, and this connotation was inherent in the word mitrd 
It becomes particularly relevant in what we may call the fealty 
relationship between a senior and a junior partner in an alliance, 
such as that between Indra as a warlord and the tribe or tribes 
who submit to his leadership (§ 28) or the feudal relationship between 
the Achaemenid king and his satraps and vassal kings (§ 29), 

In archaic or primitive societies alliances between two tribes were 
and are frequently established through intermarriage. Such marriage 
alliances are clearly alluded to in the Reveda (§ 34-35), 

CF, Schmidt 1958: 141. In construing the sentence I now follow Insler 1975.—It 
is here not the place to reconsider the results of my hook on wraid and its Avesan 
cognates. However, a remark on a belated review article is necessary. Hacker (1973: 
112) attributes to me a principle of method which I never held. I was never of the 
opinion that we always can and must translate a foreign term by one single term 
in our own languages only tat if we can we should, which is something altogether 
different. If Hacker had read the whole book, particularly the chapter on the Avestan 
material, he would have noticed that 1 didnot follow the method with which he charges 












































386 HP. SCHMIDT 


The office of a mediator was essential for establishing alliances 


and keeping them going (§ 26.33). His title was, in the Reveda, 
‘mitré, Since the notion of mediation and conciliation is relevant in 
this connection, the term mitrd connotes it. It was even transferred to 
the physical or cosmical functions of the god Mitra already in 
Indo-Iranian times (§ 32). The function of the god is to reconcile the 
different interests of two parties in equity. This has led in Iran to 
Mifra’s task as a judge who is a mediator, concilistor, and arbiter 
31), 

‘The connotation of affection or love which occurs in both India 
and Iran has possibly grown out of the concern of mitré “alliance” 
with peace, the personal and familial relations arising from marriage 
alliances may have also contributed to it 

In the Indo-Iranian period—the conditions of which are in this 
case still reflected by the Reveda—mitrd was primarily an alliance 
between groups, not between individuals. This accounts for the practical 
absence of mitrd “ally” in the plural, The ally in the Reveda is the 
epresentative of the group, either the mediator or the king, 

Individual contract situations are rare in the Reveda, They are 
better attested p 
sense of “contract” 














nuch 
ticularly in later Iranian sources. The specialized 
is easily derivable from the meaning “alliance. 











It is difficult to propose one English term which covers all the 
connotations of Indo-Irnian mitrd. Ihave given preference to “alliance, 
allegiance” because it renders the word best in those context situa. 
tions which, in my opinion, are the basic ones. It deserves preference 
‘over such possible competitors as “concord” or “bond” which evokes 
undesirable etymological associations. In translating the word in specific 
contexts I have not hesitated to substitute the relevant connotation 
for the basic meaning. 

The proposals regarding the etymology are legion??. None of them 
can be called more than a vague possibility. The linguistic possibilities 
are manifold, and semantic development is by nature too unpredictable 
to weigh probabilities. 





39. In conclusion I should like to draw attention to parallels which 
show striking similarities to the picture of the Indo-Iranian mitrd 
“alliance” as I have attempted to piece it together from the literary 
sources. The parallels are of particular interest since they, too, come 
from an Indo-Iranian source: the peoples of Naristin. 


2 CF. Maythofer 1953(f.:5.v. Lentz 1970: 254; Gonda 1973: 10ST; Bailey 1975: 15, 
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Jones (1967: 47) states: “Relation between a given Kafir community 
and any other political unit or its representatives is ... either expressed 
in hostility or brought into a friendly relationship by the establishment 
of kinship ties, either through marriage or through the ceremony of 
brotherhood with a member of the more important clans.” In a footnote 
he refers to unpublished material of Lennart Edelberg and Klaus 
Ferdinand which “shows that there is not only a system of trading 
partners based on bond-friendship, but also that such individuals 
functioned as peacemaker on occusaion. Marriage ties were also used 
in this way.” 

The same author (1974: 217) reports that until recent times each 
village in Waigal valley sent its own envoys to live outside the valley 
among their most powerful and aggressive traditional enemies. When 
people fight with one village, they want peace with the other villages 
(220), The envoy meets frequently with the elders of the host village 
to keep each other appraised of potential disruptive circumstances 
(ibid). 

The exchange of envoys involved in some cases also a kind of 
mutual defence pact (221). The alliance is concerned with competition 
for scarce economic resources expressed by raiding (208). Neighbouring 
areas are forced into a political alliance acknowledging their common 
ind and pastures (214), 
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Mizpig", "Podopidpnc*!, Zovsquidpnc®? und der schon in seiner 
Lesung umstrittene Myrpoyas alias Mitpoyadijs in Aischylos' 
»Persern«*?, Ob man den auf einer Grabinschrift aus Rom belegten 
Frauennamen Mitrasia mit dem Gottesnamen zusammenbringen darf, 
lisst sich nicht beweisen und nicht widerlegen. Und ob auf der spit- 
phrygischen Inschrift Nr. 48 (aus Dorylaion) Mirpagata so iberhaupt 
richtig abgetrennt ist und, wenn ja, die Form richtig als Eigenname 
verstanden wird — es kénnte den wohlbekannten MIORA-PATA wi- 
derspiegeln —, liesse sich vielleicht sagen, »wenn nur die Interpretation 




















+ Belegt nur auf einer atischen Defixio (IG III": 3, App., Nr. 73, 4) in der Reie 
barbariseher Namen ai Mispry wai Képvov ai @otas; besteht hier Uberhaupt cin 
Zusammenhang rit MIORA 

** Bezeugt nur auf der Inschrift (des grossarmenischen Kenigs Tiridates’ UL yon 
wa 217-222 n, Chr.) SEG XV 837, 6 aus Nige als Vatersname, wo Kamilla Trever 


PoSoylO{pou} Hest gogen Rostovtzelsfrdbere Lesung In das Ensemble 








der andeten (sicher iranischen) "PoSo-Namen hat auch dieten cingsordnet Zwanziger 
180, der sich allerdings einer Deutung enthalten, aber inzwischen a.a.0. (Anm, 113 2ur 
Tubell), S. 196 * 

hat. Man Kénnte an VRDA-MIQRA »Rosenfreunds mit appellatvisehem *nidho 
Freund denken, gewissermassen also ein Moristches Gegenstick zu etwa ASPA- 


cingehende Untersuchung dieser Gruppe in Aussicht gestellt 





MIORA »Pferdefreunds, worin dieses Appellativum ja nicht wohl geleugnet werden 
kann (ygh. unten Ane, 88). 

"Bele bei Phut., Alkib. 39, 1; Nepos 7, 10, 3 (MOrdet des Alkibiades); von Jus 

503 vecbunden mit einem fiktiven vawest. “sua, Nutzen%, wahrend yorher Keiper, 

‘Suda oder *SulinmiBra- »Lichtfreunds gewagl 

I Lovo immer mit diesem Personennamen assoziert 





2.2.0. (Anm, 36), §, 280 einen Ana 








hatte. Dass wohl der Name der 
‘wurde (jedenfalls: werden konnie), it Ubrigens in alle Exwagungen Ober dessen Original 
form miteinzubecichen. 

"© Hapax eiremenon in Aischylos, Persai 43 (Anfhrer der Lyder), wo Mntpore0ti 
wa, von M, Mntpavafs von PVH und Mirporatis nur von Q und einem Korre 
des Codex P (P*) geboten werden Die Annahme, dass der Name wiklich iranisch 
lund nicht doch vielleicht ect griecisch ist, ist jedenfalls berechtgten Zveifeln auspe- 

smal das 





setzt — so hilt 2.B. Groeneboom ad loc. den Namen fir nicht iranisch 
Kompositum ja durchaus aus dem Griechischen heraus verstindlich wire (die Mutter 
[vielleicht die Magna Mater?] erfrevends). Jedeafalls veriert der Name angesichts dieser 
Lage iniges von dem bei Keiper, aa.O. (Anm. 36), 8. 270 beschworenen Wert, dass er 
vader ateste in grich{ischen] Quellen uns ethaltenew Name der MIORA-Gruppe ii 
Altere Forscher versuchten Deutungen aus iranischem Sprachgut, so Keiper, 2.0. 
S. 271 nein von Mifira beschitztes Haus (altpers.g8u-) habendw oder »von Mira 
geschitete Hiden (altpers. ga8i-) habends. Justi 213 b (ebenso Stonecipher 49 und 
Ahnlich schon August Friedrich Pott) ndem Mira Lieder (avest. 48%-) singend 
Letzieres wandelt Hinz, Sprachgut 167, mit dem (nach dem oben Anm. 18 Gesagten) 
falschen Ansatz »*miOraga0é~«, out getingfgig ab: vich wirde lieber *Mithra 
Hymne ansetzena; und dies als Personcaname?! 
"4 CHL VI 22566 = XI 3987: cis manibur Mitrasiae Pf. Severa. 
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der gesamten Inschrift auf einer sichereren Grundlage stiinde«*?. Ge- 
nant werden muss in diesem Zusammenhang schliesslich auch der 
Name Vawnisa, der auf den altpersischen Inschrifien selbst bezeugt 





ist® fir einen Feldherrn des Dareios, ein Name, der wiederholt und 
mit dem Aufwand vielen Scharfsinnes, den Gesetzen der Lautlehre zum 
Trotz, mit dem Gottesnamen MIORA oder dem homophonen Appel 
lativum zusammengezwangt wurde*’. Solche Namen mit appella- 
tivischem *mifra- »Vertrags, aber in Namen offenbar doch auch 
»Freund« — wenngleich man in dieser Bedeutung cine indoarische 
Sonderentwicklung gesehen hat** — sind in diesem Beitrag, der nur 
den theophoren Namen gewidmet ist, beiscit 











lassen worden, 





Wenn wir nun zur Auswertung dieses Namenensembles kommen, so 
konnen wir als erstes feststellen, dass die Bezichungen zu den inhalt- 





* Radiger Schmit, slranisches Sprachgut auf phrygischen Inschriften? Eine kritische 
Oberpetifungs, Sprache 19, 1973, 57, wo S. S458 dieses Problem ausfuhrlich behundelt 








DB II 49, SI, 53, 58, 62, an der ersten Stelle ausdeicklich als Pérsa »Penere 
bemichnet. — Daneben finden sich in den alloglotien Versionen die Formen clam, 
Mowmiitia, babylon. C-mists 








su, aram. Whems: den gleichen Namen tragen 1ur 
Zeit Daceios' cin (2) Emphinger von Mehl- und Weinrationen Ma-wmiibta (PF 1095, 
35 1096, 36; 1114, 3: 1115, 3) sowie zur Zeit Anaxeraes’ cin “Aions (bei. Plu 


Artox. 4, 5 und Ae, Var. hist. 1, 33 (der hier belegte Nominativ schliesst den von 


Justi 341 b aus der Plutarch Si 





th erschlossenen Nominati “Qy00s aus). 
Zar Erklirung von -misa-statt des fr das Alipenische zu erwartenden *-mica 
ican. *mfra- grift man tef in die linguistche Trickkiste: Andreas etwa dachte an 
cine Antizipation der spiteren Entwicklung von altpers. (¢/ > mittelpers./s/ — vel 
Andreas bei Oskar Mann, Kurdischpersiche Forschungen, 1: Die Tijik-Mundarten 
der Proving Firs, Berlin 190%, §. XXIII" —, andere glaubten eher cine individuelle 
oder yar cine regionale Sonderform zu etkennen (nota bene: aus einem sonst nicht 














ichweisbaren Dialekt) oder eine orthographische Unregeimissigkeit annehmen 1 
drfen(vgl. Hans Heinrich Schaeder, ranische Beitrag I, HalleSaale 1930, Nachdruck 
Hildesheim/New York 1972, S. 71 = 268). Demgegendiber hat E. Benveniste, Review 
‘of Kent, Old Persian®, JAOS 75, 1955, 196 b mit Entschiedenbeit betont, dass -misa 
has in any case nothing to do with Mira on phonological groundss, und H. 
Hobschmana, »Zur persischen lautlehres, KZ 36, 1990, 178° hat schon darauf hinge 
wiesen, dass Deutungen, die von dem Gottesnamen ausgehen, tcils »nicht waheschein- 
lichs,teils »nicht ansprechends seen 

So Paul Thieme, »Mitra and Aryamanw, Transactions of the Connecticut Academy 
of Arts and Sciences 41, 1957, 20 und ders.. »The concept of Mitra in Aryan belie 
Mithraie Studies. (ygl. Anm. 3), S. 22-24; aber was kann ein Name wie ASPA-MIORA 
(Aazauicpns) — wenn er kerhaupt von Anbeginn etwas ‘bedeutet’ hat und nicht 
cine jener ‘sinnlosen’ Aneinanderreihungen in der Familie beliebter) 























Namenworter nach Art von griech. GesBuxeiGng sSparrosse war — anderes meinen als 
»Perdefreunds 
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fichen Aussagen der altiranischen Texte tiber Mifra gar nicht so eng 
sind, wie man vielleicht erwarten mochte angesichts der zwischen 





Namengebung und dichterischer Ausdrucksweise schon lange fe: 
stellten Zusammenhange®®, Kein einziger der zusammengesetzten, 
zweigliedrigen MIORA-Namen stimmt vollig mit einem bezeugten poe- 
tischen Epitheton tiberein; in ein paar Fallen treten daflir aber »Text- 
figuren«, besonders natirlich aus dem an Mira gerichteten 10. Yast, 
in: So ist MIORA-YAZNA »der Midra-Verehrer« einfach die Nomi- 
nalisierung der dutzendemal bezcugten Wendung avest. Mifrom yaz 
»den Midra verehren«®?; MIORA-DATA ist die Gabe des Mira, der 
verehrt wird als pubrd.da- »Sdbne schenkend« und gaiid.da- »Leben 
schenkend«, beides avestische Hapax eiremena in Yt. 10, 65 g; MIORA- 
FARNAH ist der, dem Mifra, der Yt. 10, 16 © x‘arand.dd- »Rubmes- 
planz verleihend« heisst, ebendiesen zugeteilt hat®!; daraus, dass a 
derselben Stelle (Yt. 10, 108) Mira auch Reichtiimer zu 
Akkusativ Plural zu rai”), empfingt RAIVA-MIORA »der durch 
Midra Reiche« Licht. MIORA-BADU der mit Midras Arme erinnert 
von ferne an das Midra-Beiwort hdzué.aofah- »mit Kraft in den 
Armen«®, wihrend man bei MI@RA-PATA »der von Midra Ge- 
schiitzte« natirlich sofort an mehrfaches Mi6ra mam patuv »Midra 
soll mich [bzw. mit K@nigsn 
xerxes’ IL. denkt™ 

Bei der Liste der theophoren Namen, die ich gab, war der dialek- 
tologische Gesichtspunkt zunichst ausser Betracht gelassen worden. 
Diese Liicke gilt es auszufiillen: Die Durchsicht der Liste ergibt, 
dass — mit einer Ausnahme — die sidwestiranisch-persische Form 
des Gottesnamens, *Mica-, auf die clamischen Hofkammertiifelchen 
von Persepolis beschriinkt ist — mehrere Eintragungen finden sich 
zwischen Nr. 5 und Nr. 29 —, wo sie Namen mit nicht-persischem 


Vol. nuletat zu diesem Fragenbreis Ridiger Schmitt, Indogermanische Dichier 





























nen} schitzen« auf Inschriften Arta 

















sprache und Namengebung, Innsbruc! 

© Die Belege eriehe man aus Christian Bartholomae, Altranisches WOrterbuch, 
Berlin #1961, Sp. 12741T. av. yax 

Ye 10, 108 oot: i 
{ani wwem werde ich [sci : Milra] ReichtGmer und Rubmesgl 
des Kérpers zuteilens, — Hinz, Sprachgut 167 Ghersetzt MIORA-FARNAL unter Hin 
Weis auf sogd. Myrprn als ndurch Mithra Glock 

¥ Vgl. vorangehende Anmerkung! 

% Belegt Yt. 10, 25 € 

Vg. Schmitt, Sprashgut 130; mulett wurden diese verschiedenen Formeln be- 
sprochen von Christoph Hauri, Das pentathematische Schema der alipersischen In 
Schriften, Wiesbaden 1973, S. 72-75 








‘wem Gesundheit 
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*Midra- in ungefilhr gleicher Zahl gegeniibersteht. In einem Fall (Nr. 
15) hatte der Herausgeber Richard T. Hallock aus dem dhnlichen 
Kontext heraus sogar geschlossen, dass einunddieselbe Person mit 
beiden Dialektformen benannt werde, Leider ist diese Annahme aber 
nicht zweifelsfrei zu sicher. Die nur wenig jlingeren aramaischen 
Gefiissaufschriften aus Persepolis bieten demgegeniiber nur nicht- 
persische *MiOra-Formen. Die Beschrinkung der persischen Form der 
theophoren Eigennamen auf das Persepolis-Archiv, mit der in. auf- 
filliger Weise die Tatsache Gbereinstimmt, dass auf den Artaxerxes- 
Inschriften der nicht-persischen Form des Gottesnamens im altpe 
sischen Text die persische Form (als Mi-is-éa) in der elamischen 
Version ®* zur Seite steht, wurde zurecht als Zeugnis daftir gewertet, 
dass die Mi€ra-Verehrung ihren Ausgang nahm von irgendwo ausser- 
halb der Persis. Mit rein sprachwissenschafllichen Mitteln lisst sich 
dieser Ausstrahlungsherd aber nicht weiter eingrenzen, Das Eindringen 
des Gottes in die Persis falrte auch dazu, dass dialektologische »Zwit- 
terformen« entstehen konnten wie etwa das bezcugte CIGA-MIORA 
Growipns) mit persischem /¢/ neben nicht-persischem /0r/. Diese 
ganz cindeutige Belegsituation, die klar die »Produktivitit« der nicht- 
Persischen Form *Afi8ra- erweist, Misst natiirlich auch die genannte 
ie Ausnahmes, das von Wilhelm Eilers®* in aram. Mspt vermutete 
MICA-PATA (Nr. 61), in m (ich meine : triiberem) Licht 
erscheinen, zumal diese Form auch zeitlich — belegt ist sie ctwa 410/ 
408 vor Christus — von den persepolitanischen Belegen schon wi 
absteht. Man wird dann doch hierftir eine andere Erklirung, wohl 
die Gleichsetzung mit griech. MacaPéen¢””, vorzuzichen haben, Ei 
heitlich die nicht-persische Namensform *Mi@ra: also findet sich in 
allen aramiischen Dokumenten, die hier zu beriicksichtigen waren. 




















z ande’ 




















* Die Frage, ob clam. Mi(id-/lechacku (und Varianten) der Persepolis-Tafelchen 






als *Migu-baga- “Gott Mifras — dies wire der friheste Beleg des Gottesnamens 
‘ussethall Yon theophoren Eigennarn oder als *Visai-bagd valle Gott, die 
AlLGitter« (= ved. viéve déwh) zu interpretiren sei, ist noch nicht entschieden 





val. muletzt Mayrhofer 204 § 8.1140 und M. A. Dandamaey, »Nowye dannye o religit 

v Peesii na cube 

0. (Anm, 109), S. 15+! und wiederum — peo Aira — Dandamaey, Anzeige voo 
fer, GGA 227, 1975, 238 

Vel Eilers, Urkunden 





VEV wv. do 1. &x, VDI 19742, 21! sowie Duchesne-Guillemin, 





2 (mit der EinschrSnkung wunter Umst 
, 4.0, (Anm. 9), S. 478 

°” GR. Driver, Aramaic Documents ofthe Fifth Century B.C., Oxford 1957, 5. 81 
W.B. Henning. »Ein persscher lschens, In memoriam Paul Kahle 
Berlin 1968, 5. 144°; Grelot, a.2.0. (Anm 29), S. 47%; zuletzt Hinz, Sprachgut 161 
und 165, 











tel im Alt 
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Hinsichtlich der Verbreitung der »mithraistischen Eigennamens in 
Raum und Zeit — eines der Ziele, auf die hin diese Untersuchung 
ausgerichtet war — lisst sich kein gesichertes Ergebnis ermitteln, das 
irgendwelchen Aufschluss gabe. Es zeigt sich, wenn man die gesamte 
Liste dberblickt, nur allzu deutlich, dass die Materialgrundlage, auf 
der das Ganze basiert, zu schmal und zu ungleichmassig ist: Die 
Belege von MIORA-Namen hdufen sich dort, wo zahlreiche Quellen 





zur Verfiigung stehen, und sie fehlen dort, wo Quellen fehlen oder 
nur spirlich vorhanden sind — fiir bestimmte Lander ebenso wie fir 
bestimmte Zeitabschnitte®. Im ganzen, so wird man feststellen, hat 
sich der Schwerpunkt der MIORA-Namen (der bis ins 5. Jahrhundert 
deutlich in Fars liegt) in hellenistischer Zeit nach Kleinasien und noch 
weiter nach Westen’? verschoben; aber was besagt dies schon, wenn 
sich auch die Hauptmasse der Quellen Oberhaupt von Osten wei 
nach Westen verlagert hat’ (Und obendrein galt hier die Beschriinkung 
auf die altiranische Namensform MIORA.) Die Ausbreitung des Mith- 
Shirt 








raismus im Rémischen Reich, die man im einzelnen noch nicht g 





hat, ist auch mit den Mitteln der Namenkunde nicht exakt feststellbar, 


n Zeugnisse ja nicht einmal 





zumal da sich die meisten der epigraphis 
auf das Jahrhundert genau datieren lassen. 

Einzelne Feststellungen dringen sich immerhin Der Bele 
zeitraum hat sich etwas nach oben hin erweitert, denn nicht mehr 
Nr. 4, der daskylitische Satrap Murpop. 
lich beglaubigter Name mit Mithraw®° gelten, sondern der susische 
Mi-ut-ra (Nr. 1)!°%. Auffallenderweise fehlen solche »mithraistische 
Eigennamen« aber vollstindig unter den mehreren Dutzend Iranier- 
namen akkadischer Quellen aus vorachaimenidischer Zeit (9./8. Jahr- 








\¢, darf als »altester geschicht- 




















hundert) Nicht nur onomastisch, sondern auch religionshi: 
storisch'® relevant kénnen solche Namen sein wie die gried 
" Frye, a.a.0. (Anm. 3), S. 63 betont ausdrcklich : wthere is no indication that 


such names were concenteated in Perss or in Parthavar 
© Die Behaupa 
Saxonum 1911, §, 139, dass Namen wie MiQp 





1g von Emests Siti De Graccorum nominibus theophoris, Halis 





ig Wd, ausser in Atika enon frequenter 





fis in Asia Minore inveniunter, st nicht haltbar 








So Justi 209 a s.v.: vg auch Cumont 1 224* 
°91 Vig. V. Schell, MDP IX, $. 122 ad loc (Nr. 138, 4) 
182 Vgl, EA. Grantowkij, Rannjajaistoriairanskich plemen Peredne) Azii, Moskva 
197, 
8) Franz Cumont, Die Mysterien des Mithra, Darmstadt 1963 (= 21923), $. 20f. 





hatte noch daraus, dass es vkeinen Mithrion, Mithrocles, Mithrodoros. oder 
Mithrophilose gebe, sondern walle Derivate yon Mithra ... harbarischer Bildung 
seien, geschlossen, dass Mithras »niemals zahlreiche Anhdnger in bellenischen oder 








helleisierten Lndern gewonnen hate; val Cumont 146 und 242. 
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nicht iranisch gebildeten und schon erwahnten Midpay oder Mitpeis, 
Dass Midpev (Nr. 92) in das griechische Namensystem integriert ist, 
besagt wohl auch, dass zu dieser Zeit (3. Jahrhundert vor Christus) 
der Mithras-Kult bereits in Agypten Fuss gefasst hat, was ja auch 
das Mithraion von Papyrus Gurob 22 1 10 nabelegt. — Schon aus 
chronologischen Griinden '°* darf auch der palmyrenische Beleg fir 
Miry = MIOR-AYA aus dem Jahre 95 n. Chr. (Nr. 162) Interesse 
beanspruchen, da nur er in palmyrenischer Oberlieferung den Gottes- 
‘amen in einer -t-haltigen Form zeigt, wahrend alle anderen Belege die 
mitteliranische Entwicklung /Mihr) (Mhr*, Mr’) aufweisen *®*. Wenn 
wir doch nur beweisen kOnnten, ob diese Form ein fremder Eindring- 
ling (und gegebenenfalls : woher?) oder ob sie 
ist! 

















nur« ein Archaismus 





Das Fazit dieses onomastischen Streifzuges ist also im wesentlichen 
negativ: Fir zentrale Fragen der Mithraismus-Forschung wie die 


Verbreitung die: 





s Kultes vermag die Namenkunde — so scheint mir 

auch heute, trot der Vervielfachung des Materials seit Cumonts 
ammlungen, noch Keine nennenswerte Hilfe zu leisten, Allerdings 
misste die hier gebotene Untersuchung in zweierlei Hinsicht !° ergiinzt 
werden: Zum einen misste in ebenso systematischer Weise und 
m@glichst vollstindig der mitteliranische Mifr-Namenschatz erfiasst 
werden '°” — Richard N, Frye hat erst kirzlich »the popularity Mithra 
enjoyed in Parthian Nisa beschworen!®* —, und zum anderen sollte 
ihr zur Abrundung des Ganzen eine Untersuchung der mit dem theo- 




















106 Det Beleg stammt genau us 





let Zeit, als der Mithraismus seine Expansion 








‘quer durch das Romische Reich begann — im 1, Jahrhundert nach Christus, 

499 VL. Stark, a0. (Anm. 65), S. 30 ab, 93 b, 94 a sowie dazu Zwanziger, a.n.0, 
(Anm, 113 nur Tabell), §, 199 a 

' Ein Aspekt, dem Frye, a0. (Anm. 3), §. 62f. (anlissich der aramiitchen 


Persepolis Tete) seine Aufmerksamke 








te, nlmlich die Hauigkeits-Verhilinisse 
der ‘mithraistischen” gegenber anderen theophoren Personennamen, ist hier unberick 
sichtigt geblicben. Derarige bediirfen allerdings vel breiterer Fundie- 


rung 





Vel. dic inschrifichen Belege cinstweilen bei Philippe Gignoux, Gloss 
Inscriptions Pehlevies et i 

(Parthisch); dazu kiime va. die grosse Vielzahl von (weit verstreuten) Belegen au 
Mazen, 


© des 
S. 29 b (Mittelpersisch) baw. S. $8 ab 








Londen 19 









12 Remains from Qast-i Abu Nast. Seals, Sealings, 
‘and Coins, Cumbridge/Mass. 1973, S. 49 a mit Verveis auf I. M. Dijakonov-V.A 
Liviic, Dokumenty iz Nisy I y. do ni. Predvaritelnye itogi raboty, Moskva 1960, 
5.24; vgh jetat auch Frye, 2.2.0. (Anm. 3), 5.65 
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phoren *baga- »Gott« gebildeten Eigennamen zur Seite treten, ist doch 
wMithra der Gott, baga, par excell 
einmal formuliert hat!® 





cou 


TABELLARISCHE UBERSICHT UBER DIE EIGENNAMEN 
MIT ALTIRANISCH *MIORA 





Vorbemerkung : Die folgende Tabelle versucht, die theophoren Eigen- 
namen mit altiranisch MIORA und die verschiedenen T 
Namen maglichst vollstindig zu erfassen. Dass Vollstin 
erreicht ist, dessen ist sich der Bearbeiter bewusst; auch die 
Erfahrung des Verfassers in prosopographischen Dingen hat sich gewiss 
niedergeschlagen. Entlegeneres, in Worterbichern, Indices udgl. (s0- 
weit solche Hilfsmittel Gberhaupt zur Hand sind) Fehlendes ist gewiss 
fters unbemerkt geblieben; aber alles Wesentliche diirfte doch wohl 
verzeichnet sein 

Die Anordnung der Tabelle ist zundichst chronologisch nach Jahr- 
hunderten, einsetzend mit »7./6. Jahrhundert v. Chr.« und hinab- 
reichend bis ins »3,/4. Jahrhundert n. Chr.«! Fir eine ganze Reihe 
inschriftlicher Belege waren nihere Angaben als »hellenistische Zeit 
‘oder »rSmische Zeit« nicht mdglich; sind nach dem 2. Jhdt 
vy. Chr. baw, am Ende angefligt. Als Anordnungsprinzip weiten 
Grades fand die riumliche Verteilung Berdcksichtigung : Die Reihung. 
schreitet im ganzen von Ost nach West voran. Den Abschluss der 
Tabelle (Nr. 264-271) bilden »unhistorische Personen«, deren Aufnahme 
sich dadurch rechtfertigt, dass és sich um onomastisch durchaus glaub- 
wiirdige (und meist auch anderweitig beglaubigte) Bildungen handelt 
ir Angabe der Belege wurden durchweg entweder allgemein ge- 
briuchliche oder leicht verstindliche Abkiirzungen verwendet, Es 
criibrigt sich deshalb, sie alle gesondert aufzufahren; nur auf »ARTP« 
sei hingewiesen, das die von Bowman edierten aramaischen Persepolis- 
Texte bezeichnet. 















































© Widengren. a..0.(Anm. 5).$.33 = 47, —Zu der Frage whaga- = “dér Got 
Mirau vgl. weiter insbesondere H. S. Nyberg, Die Religionen des Alten Iran, Leipeig, 
1938 (Nachdruck Osnabrick 1966), §. 383; W.B. Henning, »The Murder of the Magiv 
JRAS 1944, 1346. (skeptisch); Duchesne-Guillemin, 22.0. (Anm. 3), S, 67-69; zulet 
ders, »Le dieu de Cyrus, Acta Iranica 3 = Commémoration Cyrus. Hommage 
‘universe. 11, Téhéran-LidgeLeiden 1974, S. 18f. — Eine entsprechende Forderung 
cthebt indirekt auch Frye, 2.2.0. (Anm. 3), 
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MARCEL SIMON 


MITHRA, RIVAL DU CHRIST? 





ans une phrase mainte fois citée, Emest Renan déclarait que «si le 
christianisme edt été arrété dans sa croissance par quelque maladie 
mortelle, le monde edt été mithriaste»'. A inverse, Ad, Harnack, 
tion probablement délibérée contre cette assertion, et de fagon 
égorique, déclarait que, les Kultrldnder (cest-i-dire 
nt la Gréce et 'Orient hellénisé) ayant refusé d’accucillir 
Giait condamné & rester une secte sans culture 








tout aussi 






entiellem 





Je mith 
(kulturlos), un conventicule. Et il ajoutait les précisions suivantes 
«Le culte de Mithra a bien, il est vrai, pénétré presque partout en 
Occident jusque vers 180, mais ce n'est pas une religion universelle 
de poids. C nodifie qu’a partir du moment od lon 
reconnait & Rome que le culte impérial et le culte de Mithra sont de 
nature 4 s'épauler réciproquement», Mais méme alors, et cest la 
conclusion de Harnack, «la religion de Mithra en tant que telle ne 
peut étre considérée ni comme un rival trés danger 








te situation ne se 





ni comme Le 





rival de I'Eglise»? 

Chacune de ces deux opinions contradictoires a rallié, fit-ce avec des 
ts fort distingués. Mais Yon enregistre de Tun a 
autre, si on recueille leurs temoignages dans un ordre chronologique, 
une évolution assez clairement dessinée, L’échantillonnage suivant la 
fait ressortir. Franz Cumont, tout en considérant la phrase de Renan 
comme «une boutade», ne lui en apporte pas moins, dans le chapitre 
final de son livre classique Les mysiéres de Mithra, une sorte de 


nuances, des sa 








fi 
commentaire et comme un écho : «Les mystéres mithriaques», écrit, 





«furent & Papogée de leur puissance vers le milieu du III* siécle et 
il sembla un instant que le monde dit devenir mithriaste» *, Pour 
J.G. Frazer, qui cite Renan a ce propos, «il ne fait aucun doute 
que Ia religion de Mithra s‘affirma comme un rival formidable du 
christianisme,.. De fait Vissue du conflit entre la foi chrétienne et 








 Mare-Auréle, $79 





Mission und Ausbreinng des CW ig, 1924, I, Anbang II, pp. 271 


m1, 
> Les mystéres de Mithra, 3 6. Paris, 1913, p 
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la foi mithriaque semble avoir été pour un temps incertaine»*, En 


réaction ouverte contre Renan, et sans doute aussi avec une pointe 





discréte contre Cumont, A.D. Nock estime qu'il est totalement un 
historical de comparer christianisme et mithriacisme comme le fait Je 
premier, et de supposer que Mithra aurait pu, en cas de défaillance de 
I'Eplise, conquérir le monde*. Méme attitude, motivée avec plus de 
détail, chez K. Primm, Il insiste en particulier d'une part sur l'exiguité 
des sanctuaires mithriaques, capables d’accueillir au grand maximum, 





ete fagon tout a fait exceptionnelle, une cen 





de personnes, ce qui 
exclut un mouvement de grande ampleur, d’autre part, a la suite de 
J, Toutain, sur le fait que les cultes orientaux en général, et par 
conséquent aussi celui de Mithra, n'ont réussi dans aucune province 
del'Empire a s'implanter parmi les populations autochtones. Il souligne 
enfin, comme le faisait Harack, qu’en Orient, beroeau du culte 








mithriaque, celui 
signification. Or c’est en Orient que se situait, aux deux premiers sidcles, 
le centre de gravité de la vie chrétienne, Ne serait-ce que pour cette seule 
raison, estime Primm, ['évolution inte 


n'avait, encore a l'époque impériale, pas grande 








e du christianisme sous 





VEmpire n'a pu étre affectée par le culte persan: il manquait une 


surface de contact suff 





inte, die geniigende Beriihrungsfliche 


Face a ces prises de position catégoriques, le point de vue des 
plus prudent. $.G.F, B 


demande si le culte de Mithra a constitué pour le christianisme un 





chercheurs les plus récents 





challenge vraiment sérieux. Bien qu'il incline vers une réponse nég 





il s‘abstient cependant de la formuler”. M.J, Vermaseren de son cdté 
tout en trouvant trop peu nuancée opinion de Renan, estime 
impossible de dire si, di que 





Je cas oii les progrés du culte mithr 
n'eussent pas été endigués par le christianisme, il et jamais att 





4 une domination totale® 


* The Golden Bough?. Adonis, Attis, Osiris, L, Londres, 1914, p. 302. 
Conversion, Oxford. 1933. p. 14 
* Religionsgeschichtliches Handbuch i dem Rowen der altchrs 
Breisg. 1943, pp. 281-282. J. Tostain a exposé 








vues sur la question dans Ler cultes 





paiens dans Empire romain, 1, 2, Paris, 1911; réserves et critiques de F, Cumont, 
‘ewe de [Histoire des Religions, 6, 1912. pp. 

Mithraism and its Challenge to Christianity». Hither 
pp. 107-114, E 
Religion, Londres, 1970 


mithriacisme a bien &é wthe strong rival» du christian 











article «Mithran du. Dictionary of Comparative 











ral Edivor, Brandon estime que le 





* Michas, the Secret Gad, Londres, 1963, p. 188, Hesita ves chez C. Colpe 
Die Mithrasmysterien 
J.-H. Wasziok), Amsterdam, 1973, pp. 





Kirchemiter Rom 





1 Ohristianitas (Mélange 





en particulier pp. 36 et 4 











MITHRA, RIVAL DU CHRIST 459 


Peut-étre vaut-il la peine de rouvrir un instant le dossier et dessayer 
porter sur ce probléme, a la lumiére des derniers développements 
de la recherche, quelques précisions. 








On peut noter tout d’abord que les découvertes archéologiques des 
décennies récentes ont enlevé quelque poids & l'argument géographique. 
I n'est plus possible de constater, en comparant, comme le faisait 
Harnack, la carte de Ia diffusion du culte mithriaque en Orient, telle 
que Cumont avait dressée, et celle de la diffusion du christianisme, 
couvrent pas et que, pour reprendre sa propre 
expression, «ce qui est blanc d'un odté est noir de l'autre» ®, La 
ell 


culte persan qu’on I'a admis longtemps ®. En fait, il ne manque pas de 














quielles ne se re 











méme ne semble pas avoir &é aussi totalement imperméable au 


points, mame dans la partie orientale de 'Empire, od christianisme 
et mithriacisme se sont trouvés en contact direct : qu'on songe simple: 
ment a Doi ienne 
ont 








ra Europos, ol un mithréum et une chapelle chi 





¢ découverts tout prés Yun de l'autre, A mesure que de nouvelles 
trouvailles viennent enrichir notre connaissance du culte de Mithra, 
ungsfliiche dont parle Primm 





nous nous apercevons que la Ber 








Hp 271. Deja aw moment ob Hammack Ia formula, tte affirmation 
simplifait quelque peu li realté. Sa carte de Ja diffusion du christianisme vers 325 
fait Gat d'une certaine présence chrétienne le long du Danube, en Pannonie et Mésie, 





rte pratique mithriague. Le cheistianisme est plu 














fn Afrique Proconsulaire et en Numidie, of Mithra est préent tout av moins 
4 Carthage, dans les ports et dans fe terroire militaire. 1! Vest surtout a Rome 
entre essentiel du culte mithriaque. Les trouvailles des années récentes ont mis au 
jour d'assee nombreux vestiges mithriagues en Anatole, région of la proportion de 
Choritiens était la plus forte et que Cumont (Myseéres, p78) tenait pour imperméable 
aux mystéres persiques «parce que la production de ces pays dépassait leur consom 
mation, que le commerce extéricue tat aux mains des armateurs pecs, qu’ils exportaient 


















legion n’Btait chargée de ke re ou de ks contenit». Cf, M.J. Vermaseren, Corp 
Inscriptionum et Monumentoram Religionis Mithriacae, 1, La Haye, 1956, carte (Anatoli 
Syrie), pt et documents pp. 45-47 

Sur Fabsence du culte de Mithra en Gréce, F. Cumont. Mystéres. pp. 31 ss. 78 
est A complter et corriger par Vern Corpus, Ul, La Haye, 1960, cartes pp. 380 





et 384 et documents pp. 383-387. II parait assure qu'une relation au moins occasionnell 








a esisté entre les mystéres de Mithra et ceux d'Eleuss, Cf. aussi la carte générale de 





diffusion are dans le Corpus de Vermaseren, I fin 





u cute mithriagu 
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s'étend de plus en plus, Nous constatons aussi que le culte de Mithra 
a réussi parfois, voire souvent, a pénétrer méme parmi les autochtones 
des diverses provinces, bien qu'il ait été pratiqué surtout par les 
ent par les 
gnes que pense Primm, 
ance s'est affirmée face au 








éléments immigrés et mouvants, et plus particulié 
soldats '". Si cst essentiellement aux camps 
on notera implement que leur résis 
christianisme autant que vis 
ont été, & considérer les choses d'ensemble, au moins en Occident, 











vis des autres cultes importés et qu’elles 


le dernier bastion d'une religion qui, selon létymologie le plus com- 
munément recue, doit son nom actuel précisément aux pagani, aux 
ruraux. Cette constatation affaiblit de fagon sensible argumentation 
de Priimm qui, par surcroit, lorsqu'il parle de lévolution interne du 
christianisme, se limite & un aspect de la question, que je n'entends 
pas aborder ici, savoir une influence possible du culte mithria 
V'Eglise naissante. Or le probléme soulevé par I'affirmation de Renan 
se pose en termes de concurrence ¢ 











non pas influences. Il se pose 





n outre moins par rapport au champ missionnaire du mithriacisme, 
qui n'est pas, & tout prendre, totalement different de celui du 
christianisme, que par rapport aux caractéres spécifiques du culte 











mithriaque et a sa place exacte dans le contexte religieux du paganisme 
sous I Empire 
S 


religiosité antique sur son déc 


culte n'est qu'une manifestation 





nire beaucoup d'autres de la 





n. Cest par sureroit un tard venu sur 
la scéne impériale. Sa présence en Occident n'est attestée par des 
‘monuments qu’i. partir du début du IF siécle ?, Et son apogée se 
situe, comme le signalait Cumont, vers le milieu du III siécle. Si forts 





* Dans ta petite vile italien 





Sentioum, c'est la bourgeoisie municipale qui 
E. Sehwertheim, Die Denkmler der 
suschland, Leyde, 1974, a montré qu’en 


élément bourgeois, plus que 





nise le cute mithriague: CIL, XI, S7 








mtalisch-syrischen Kult 






Rhénanie ce sont le 






les soldats, qui fo 





essentiel il dénombee seulement 
nilitsires contre 46 de civil: ef M.J. Vermaseren, Der Kult des 
ischen Germanien, Stuttgart, 1974, p. 8. A Tinverse, on se souviendra 


18 déicaces d 





Mitra im 1 


ue les premigres mesures de persécution prises par Dioclétien le furent & lencontre 





des soldats ehrétiens. Liarmée était donc, 





aussi, un lieu d'alfrontement entre 
les deux cules 
Le premier monus 





mithriague datable est une statue, actuellement ati British 
Museum, de lépoque de Trajan: M.J. Vermaseren, Mithras, p. 30. Néron séait fait 
initier,& ttre privé mais le premier empereur & moigner au dieu une faveur marquée 
est Commode, 
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qu’aient été sa puissan 
méme — il y a dans ce domaine 

modes — il n’est pas sir quills a 
le handicap que constituait ce retard en face par exemple du culte de 
Cybele, officiellement installé a Rome plus de deux siécles avant T'ére 
chrétienne, ou celui d'lsis qui, depui 
elles. Il est prudent, a tout le moins, de consider 


de rayonnement et un attrait lig & sa nouveauté 
omme dans beaucoup d'autres, des 
ent réussi a surmonter entigrement 














is Caligula et Domitien, bénéficie 








Te culte de Mithra non pas isolment, mais comme un éémi 
d'un tout, dans le cadre du synerétisme de 'époque. 

Eston méme fondé a parler de mithriacisme? Stig Wikander, dans 
une communication faite lors d’un colloque tenu a Strasbourg, et dont 
un résumé seulement a été publié, dénongait Je dan; 
¢ historique moderne. Mithriacisme, 
rappelle-t-il fort opportunément, est un mot récent, qu’on ne trouve 
P 
Vantiquité. Tertullien parle de judaivmus et de christianismus, mais de 





de ces mots 








en «-isme» dans Ia terminolog! 








ant le XIX* siécle. Et il ajoute: «Il aurait €é impossible dans 


sacra Mithrae»'? Si le culte de Mithra, seul de tous les mystéres 
orientaux, a droit aujourd'hui & une désignation de ce type, c'est 
probablement parce qu'on y a vu le produit ou le prolongement d'un 





utre «-isme» : iranisme selon Wikander, ou encore mazdéisme : «Le 





mithriacisme» écrivait encore Cumont dans son demier ouvrage, 


«est la forme romaine du mazdéisme» "+. Pe 





» 4. Peut-étre faut-il tenir compte 
en outre du fait que, le diew n’étant pas ici un élément d'un couple, 1a 


formation d'un terme a partir de son nom s‘en trouvait facilitée. 





Mais si le mot de mithriacisme se trouve ainsi expliqué, il n'est pas 
justifi 
sous 
christ 





pour autant. Car il risque de durcir les contours de la réalité 








mnte en suggérant qu'elle constitue, comme le jud 





nisme, un systéme clos et pleinement autonome, sur le pl 
s rites, ce qui, selon toute apparence, 
n'est pas le cas. On s’étonne qu'un savant de 
transposant sur le culte de Mithra un vocabul 
tianism: 


lan 





de la doctrine comme sur celui 


classe de Cumont, 





Une 





puisse écrire que «les conversions se multipliaient» 
conversion se définit comme un passage d'une religion une autre; 
elle implique une rupture avec le passé. Or, en se faisant initier aux 
mystéres mithriaques, un Romain n’abandonne rien de ses croyances 


"> Les synerétismes dans les relignms grecque etn 
* Lue Perpetua, Paris, 1949, p. 2 





ine, Patis, 1973, p. 10 





Mystéres, pp. 47 et 50. 
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antérieures. Il se contente d’y ajouter quelque chose: c'est d'adhésion 
qu'il faut parler, et non de conversion '* 

Il est intéressant de constater que Mithra, pour les observateurs 
antiques, n’a joui lo 





emps d’aucune situation privilégiée parmi les 
autres divinités venues d’Orient. Dans l'Assemblée des diewx de Lucien, 
Mémos, dieu de la raillerie, s'en prend & tous les intrus qui ont envahi 


VOlympe, demi-dieux dont Jupiter luieméme a peuplé sa résidence 


et dieux étrangers : «Cet Attis, ce Corybas, ce Sabazios, d’oi sont-ils 






tombés au milieu de nous? Quel est ce méde Mithrés, avec sa candye 
te comprend méme pas ce 
qu'on lui dit quand on boit A sa santé»!7, Sont dénoncés ensuite 
Scythes et Gétes, et leur Zamolris, esclave indiment élevé au rang 


d'immortel, 'Egyptien 4 visage de chien, le taureau de Memphis, 





et sa tiare? Il sait si peu ps 





© quill 














toute la zookitrie égyptienne, et les abstractions divinisées, Vertu, 
Nature, Destin, Fortune 

De tout cet ensemble hétéroclite, Mithra ne se détache pas avec 
tun relief particulier, sinon que, avec sa candye et sa tiare Hle-ci 
ne constitue pas, notons-le en passant, sa coiffure la plus habituelle 





il symbolise celle de toutes les civilisations «barbares» qu'un Gree 
considére comme la plus inassimilable, celle d'un peuple qui fut pendant 


des siécles 'ennemi majeur de la Gréve, avant de devenir celui de Rome, 





On retire la méme impression de la lecture d'un autre dialogue de 
Lucien, Jupiter tragique. Lem 





tre de l'Olympe demande & Hermés 
de rétablir dans lassemblée des dieux la hiérarchie normale, en leur 
assigna 

ala q 
pierre. Is'avér 
aux premigres places, car les Grecs, si plaisants soient-ils & regarder 
sont presque tous de pierre ou d'airain, quelques-uns d'ivoire relevé 


t des pla 





8 qui correspondent leurs mérites respectifs ou 





alité de la matiére dont ils sont faits, or, argent, airain ou 





alors que les dieux des Barbares peuvent seuls prétendre 





d'un peu d'or, «mais en dedans ils sont de bois et recélent des troupeaux 
entiers de souris, qui y o1 





Gtabli leur république. Au contraire, cette 
Bendis (thrace), cet Anubis, et auprés de lui Attis, Mithra et Mén 
sont d’or massif, d’un poids et d'un prix considérable 





*. Ce témoi- 
gni 
dieu persan aucune primauté. 


illustre la Vogue de tout ce qui est oriental, Il ne reconnait au 








* Ct. sur ce point ls judicicwses remarques de A.D. Nock, Conversion, pp. 12 ss 


© Assemblée des diewx, 9 


api 


Tragigque, 8 
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Le point de vue d’Origéne est également significatif. Reprochant 
& Cele d’évoquer, en un vain étalage d'érudition, «les m 
mithriaques des Perses» ™, il demande : «Pourquoi citer ces mystéres-li 
plutét que l'un des autres avec son explication? Car il ne semble pas 
qu’en Grice ceux de Mithra aient joui d'un plus grand prestige ?° 
que ceux d’Eleusis ou ceux d’Hécate, qui sont communiqués aux initiés 





teres 








d'Egine. S'il voulait décrire les mystéres barbares avec leur explication, 





pourquoi ne pas leur préférer ceux d'Egypte, dont se glorifie un si 
grand nombi 
x de Thrace, ou méme ceux de Rome, auxquels se font initier les 
plus nobles des sénateurs». I est difficile d’identifier ces mystéres 





. ceux de Cappadoce en Phonneur d’Artémis de Comané, 





romains, ainsi assimilés & ceux des peuples barbares, Ce qui est 
intéressant, c'est l'étonnen 





rent W’Origéne 4 voir ainsi privilégier par 
Celse les mystéres mithriaques; il s‘exprime en plein milieu de ce 
IIE sidcle, alors que lastre de Mithra approche de son zénith 

On pourra certes objecter qu’Origéne a vécu & Alexandrie et en 
Syrie-Palestine, régions de faible implantation mithriague, et que 
portée de son témoignage se trouve de ce fait réduite. Si 'on prend ses 
arguments a Ja lettre, la primauté, au moins numériquement parlant, 
pa 
d’Alexandrin, génér 
du moins nous inciter la prudence. Si rien aux yeux d’Origéne ne 





ni les divinités & mystéres, appartient a Isis-Sérapis, Impression 





rice d'une illusion d'optique? Peut-<étre. Elle doit 


justifie le traitement de faveur que Celse réservait it Mithra trois quarts 
de sidcle plus tt, c'est sans doute qu’au moment oi lui-méme écrit 
comme une des divinités de 





ce dieu est encore loin de s'étre imposé 
premier plan dans l'ensemble de Empire?! 





Je corrige ii la traduction de M. Rorret (Sources Chréviennes, 147) qui end 
tgmpéca par «plus exceptionnelse, ce qui fausse le sens ou tout au moins préte 
i équivogue, car si on Fentend de leur popularté et du nombre des initis, les 
rmyatéres de Mithra étaient effectivement plus wesceptionnels en Grice que ceux 




















"Le culte égyplien d'lsis et d'Osirs-Sérapis a connu dans Empire une diffusion 
trésremarquable, plus générale que celui de Mithra. Cf. L. Vidman, Shiloge Inserptionum 
Religions Isiaeae et Saroplacae, Berlin, 1909: F. Dunand, Le culte dis dam 

oriental de la Méditerranée, 3 vo., Leyde, 197 lier tH (Gre) et HL (Asie 
Mineure). Ce culte dépasse largement en importance celui de Mithra dans certsines 
provinces occidentales: ef. par exemple A. Gare eligions oriomtae 
(dans, Espogne romaine, Leyde, 1967; G.Ch de Afrique antique 





Paris, 1986, pp. 222 se; M. Le Glay. Les religions oriemtales dns Afrique ancienne 
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Il est plus intéressant encore de voir, 4 la fin du IVE siécle, Saint 
Ambroise de Milan, qui pourtant vit dans une région of ont été 
Tetrouvés d’assez nombreux documents mithriaques, prendre Mithra 
Pour une déesse, trompé sans doute par la terminaison du nom, et 
tém 





er ainsi d'une ignorance surprenante touchant le culte en 


question??. Peut-on vraiment considérer, dans ces conditions, que 
Mithra a été, a un moment quelconque, le grand rival du Christ? 


Il reste cependant que la reli tiré Vattention, 
me la paix constantinienne 
tiques. Pour Tertullien, et déja pour Justin Martyr, les mystéres paiens, 
€t tout spécialement ceux de Mithra, représentent une contrefagon 
diabolique du culte et de Ia doctrine chrétienne : «Le diable ui aussi 
baptise ceux qui croient en lui, ses fidéles : il promet que lexpiation des 
fautes sortira de ce bain. Et si je me souviens encore de Mithra, il 





jon mith 








avant m ins écrivains ecclésias- 





arque i au front ses soldats. I oélébre aussi I'oblation du pain. 
et, sous le glaive, il rachéte la 


Niimpose-t-il pas son grand prétre un mariag 





Il offre une image de la résurrection 





couronne, Et quoi 
unig 
reprendrai pas ici les discussions susc 





il a lui aussi ses continents», Je ne 





Ila lui aussi ses vierges, 





es par l'affirmation relative 
au grand prétre et a existence, assez inattendue dans un culte 
essentiellement masculin, de vie 





mithriaques. I se peut qu'elle 
corresponde a la réalité et que nous soyons li, effectivement, en 
présence d'une imitation délibérée du christianisme4, Il est également 
possible que Tertullien, sensible a des 





ssemblances incontestables, 
en ait, sans doute de bonne foi, ajouté d'autres. Ce qui importe, 
r aux 


de I'Eglise, baptéme, chrismation, eucharistic, et les «sacrements» 


C'est qu'il décéle un pa 





lisme précis entre les rites fondamen 





mithriaques. 
Il rejoint i cet égard Justin, qui toutefois ne parle que du rite 


cette institution dans 





eucharistique: «Les mauvais démons ont imit 











Epist. contra Symmacham, 1. 18, 30 (PL, XVI, 980); «Quam Caclestem Afi 
Mitrarn Persie jue Venerem colunt, late nominis, non pro. numinis 
arictaten, H ommet la méme erreur: cest peul-tre a hui qu’Ambroise 
Va empruniée: ef. F. Comont Monuments figurés relatifs ou culte de 
Mitha, 1, Bruxelles, 1894, p. 

» De Proeser. Hoeret. 40 


CEC. Colpe, op. cit. p. 38 etp. 41, m2 
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les mystéres de Mithra. On présente du pain et une coupe d'eau 
dans les cérémonies de T'initiation et on prononce certaines formules 
que vous savez ou que vous pouvez savoir»? Le témoignage de 
Justin est d’autant plus intéressant qu'il est d'une époque oi Mithra 
ne bénéficie pas encore de la faveur impériale officielle. Il prouve d'une 
part qu'a Rome du moins, qui est vraiment le point d’appui essentie! 
de ce culte, on en connait les caractéristiques principales méme en 
dehors du cercle étroit des initiés et que le secret n'a donc pas toujours 
bien gardé par ces derniers. Il prouve d'autre part que les Chrétiens 
ont été frappés par de troublantes analogies, qui pouvaient constituer, 
invitation au synerétisme. 














airés, comme 





pour des esprits peu & 

Du point de vue morphologique, culte de Mithra et Christianisme 
sont étroitement apparentés, sans que cela implique nécessairement 
tune influence dans un sens ou dans Mautre. On congoit fort bien 





{dds lors que dans les régions ou les villes oit le premier était solidement 
@tabli, et tout spécialement & Rome, il ait pu apparaitre aux chrétiens 
comme un rival particuligrement dangereux et peut-étre, gd et li 
nnemi par excellence. On comprend fort bien aussi pourquoi 
IV" siécle 
nt méme de mithréa, affirmant ainsi la victoire de la 





comme I 








dans nombre de cas, des églises se sont implantées 





sur Yemplac 
vérité sur sa diabolique imitation : qu’on songe simplement, pour ce 
qui est de Rome, a Saint Clément, Sainte Prisque ou Saint Stefano 
Rotondo, M Vermaseren a fait trés justement 








warquer qu’ Sainte 
Prisque les chrétiens se sont acharnés sur la fresque représentant la 
céne mithriaque, alors quills ont laissé intact le mur opposé*, C'est 
place centrale occupée dans sa liturgie 

ire aussi parce 


de toute évidence & cause de | 
comme dans celle de 'Eglise par le repas sacré, peut 
cignait lui aussi explicitement, seul 








que, sur le plan doctrinal, il 
stéres, une resurrectio mortuorum, distincte 





de tous les cultes 





de la renaissance promise par les autres*”, que le culte mithriaque 
a pu apparaitre parfois comme le grand adversaire. Mais il serait 
faventureux de donner une portée universelle & une constatation 
parfaitement fondée sur le plan local. Si l'on demandait aujourd'hui 
aux responsables des Eglises chrétiennes de désigner leur rival le plus 


redoutable, on recueillerait sans doute des réponses assez diverses 








#1 Apol, 66 4; cf. Dialague, 0,1 e678, 6 
Mithras,p. 13 





MJ. Vermaseren et C.C. van Essen, The Excavations in the mithracum of the 
Prisca in Rom, Leyde, 1965, p. 22 
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selon le secteur géographique considéré. Les mouvements illuministes 
viendraient peut-étre en 1a ons — je pense par 
exemple a Amérique latine —; dans d'autres ce serait la propagande 








e dans certaines rég 





communiste; ailleurs encore T'indifférence religieuse ne débouchant 
sur rien de précis. La situation dans le monde romain était peut-éire 
tout aussi diversifige. Le christianisme a di se heurter li aussi a des 
cennemis différents, inégalement importants et efficaces selon les 


provinces. 





En fait, deux constatations ne doivent pas, en ce qui concerne 
Mithra, étre perdues de vue: il n'a jamais atteint, dans le pe 
ncontestée et durable; et si, certains 





finissant, 4 une primauté 





moments il a pu sembler prés d'y atteindre, il a dd cette fortune & son 
identification a Sol-Hélios. 





Le premier point n’exige pas de longs développements, Il fi 


simplement rappeler que de nombreux candidats aspiraient a la 


sa position tradi 








suprématie. Jupiter lui-méme n’a jamais renoncé 
tionnelle, et c'est souvent par le jeu des assimilations que telle ou telle 


divinité orientale, identifiée au chef de I'Olympe, a pu se hausser pour 





un moment, et dans un miliew déter 





niné, jusqu’a la premigre place. 
Crest le cas en particulier de Sérapis, I'un des bénéficiaires de ce mouve 
ment qui achemine le paganisme, de fagon bien titonnante, vers une 
forme de monothéisme. Nombre de documents proclament qu'il ne fait 





qu'un avec Zeus; et Julien l'Apostat ene: 
affirme : «II n'est qu'un Zeus, un Hadés, un Helios, et c'est Sérapis» 2% 
Mais souvent aussi les dieux de I’Orient se présentent ouvertement 





e, citant un vers orphique 





en concurrents les uns des autres, et de Jupiter, et sont reconnus i 





les respectifs comme le dieu supr 





Tintérieur de leurs conventic me 
sans que la logique et la cohérence y trouvent toujours leur compte 


Apulée, ayant hautement proclamé q 








sis est «sma numinum, 
prima caelitum, numen unicum» — ce qui déjd est contradictoire, 
Puisque Jes deux premiers termes supposent une pluralité de dieux, 

* Sur Helios Roi, 136 a. Méme citation chee Macrobe, Sanumales 1, 18, of toutefois 
Dolichenus 
Vermaseren, Corpus. 1. 70 (dédicace de Doura & Zeus 
(Gtockstadt); du méme auteur, De Mithrastienst in Ren 
of. infra note 36 








Dionysos occupe Ia place ois soit idemtifé, soit 





associé 4 Jupiter, plus par 
os Mithra): 11, 1208 
1, pp. 106 ss 
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alors que le troisiéme 
tout autant de force et d’emphase, a la fin de son 0 
pour l'epoux d’Isis : « Deus dewn magnorum potior et majorum summus 





firme le monothéisme — revendique avec 





rage, la primauté 


et summorum me tator Osiris»®®. Il est 








significatif qu'il le nomme dans ce contexte « Osiris invictus», en le 
parant de l'épithéte qui souligne plus communément la. puissance 
insigne de Mithra et du Soleil 

Nous touchons ici au second point, qui mérite qu'on s'y arréte 
un instant, La carriére de Mithra est étroitement lige a celle de Sol, 
puisque, aprés avoir été son compagnon, il a fini par s‘identifier a lui 
c 
etre Wa 





te identification, plus ou moins explicite et totale, explique peut- 





ippréciation, & mon sens trop optimiste, que certains chercheurs 
modernes ont portée sur le succés du «mithriacisme» dans I'Empire 
romai 
imputable a Sol 

Le corpus de Vermase 





On a parfois inscrit & actif de Mithra ce qui est en réalité 


en comme celui de Cumont rassemblent, 





 eOté des inscriptions of figure le nom de Mithra soit seul, soit 
accompagné de «Sol», ou de «Invictus», ou des deux, celles qui 
mentionnent uniquement Sol, avec ou sans «Invictus», ou uniquement 
-s inscriptions grecques, que celles 
est expressément nommé, a I'exclus 





Invictus. Cumont ne retient, p 
of Mithr 
consaerées aux dieux solaires, en particulier 








jon de celles qui sont 





tous les Baals sémitiques. 
En ce qui concerne les documents la 





ins, il n’exclut que les inscriptions 
de Sol-Sérapis, et retient en revanche toutes les mentions d'un «Sol 
invictus ou d'un Sol quelconque»; il sépare dailleurs, dans la présen 
tation, les deux categories: les inscriptions incontestablement mi 
thriaques et celles pour lesquelles il y a simplement présomption de 
«cmithriacisme ». Vermaseren en revanche ne fait pas cette distinction, 





Dans un corpus comme dans l'autre il y aurait sans doute un déchet 






assez considérable si nous étions mieux renseignés sur Je contexte 





et la provenance exacte des inscriptions. A défaut de ces précisions, 


il sera sage de s' 





tenir & la position de Cumont: «L'opinion qui 


Soli invicto comme mithriaques est aussi 





considére toutes les dédicace: 


injustifiable qu’ll serait absurde de vouloir les rejeter en bloc» 





Mithra en lui-méme est toujours resté une divinité de mystéres, 








c'est il a réussi A sortir de ces 





dire le dieu d’un petit nombre, 
limites étroites, c'est dans le sillage de Sol, et en perdant un peu de sa 


Métamorphoses, XI, Set fa 
Textes et Monuments. 1. p. 89. 
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Personnalité propre. Il n’est jamais parvenu, en tant que Mithra, & la 
situation de divinité officielle de Empire, bien que ses fidéles se soient 
le culte traditionnel : ainsi par 
adoption des swoveraurilia®!. Aucun Empereur, méme parmi ceux 
qui s'étaient, de fagon certaine ou probable, fait initier & ses rites, 
n'a frappé de monnaic & son eff 


efforcés de créer des liens étroits av 











Cest une théologie solaire 


et non une théologie mithriaque qui, d'Elagabal a Aurélie, & Constance 
Chlore et & Julien I'Apostat, apporte son support doctrinal au régime®*. 
Le Soleil, sans doute, dans l'antiquité finissante, c'est Mithra, Mais 
c'est aussi, dans la perspective du syncrétisme, nombre d'autres figures 
divines, a commencer par celles du panthéon classique, Apollon bien 


entendu, et aussi Jupiter : «Apollon se rattache a Hélios... Zeus qui 
s‘identifie avec Hélios»®4. Leur culte a pu connaitre de ce fait un 
certain renouveau. Parallélement, l'identification de Sol & des divinités 
orientales a contribué a les rendre populaires. Les deux inscriptions 
Fe mithréum des themes de Caracalla 
4 Rome illustrent parfaitement ces assimilations réciproques. L’une 





avées sur un cippe dans 





proclame: «Unique (est) Zeus, Sérapis, Hélios, maitre invincible du 
monde»; le nom de Mithra y a été ensuite inscrit en surcharge, sans 
doute aprés la mort de Caracalla, adepte enthousiaste des divinités 
égypticnnes, a la place de celui de Sérapis, et 
de la rivalité entre le diew alexandri et le dieu persan?*. L’autre 
inscription, plus irénique, est une dédicace & «Zeus, Hélios, le grand 
Sérapis, sauveur, qui donne la richesse, qui exauce, bienfaisant, in- 
vincible, Mithra» 3¢ 
ainsi alignés se rapportent les différentes épithétes: «grand» est inter- 


tte substitution témoigne 








Il est difficile d'établir auque! des noms divins 


Vermaseren-van Essen, op, cit. p. V64. Le mithréum de S. Prisca s'éevait sur un 





terrain qui, depuis Trajan 
CE ©. Colpe, 
THitoive Auguste (Commode, 9), Commode aurat && le premiet pan 











niles empereurs 
A sefaireiniter aux mystéres de Mithra : Cumoot, Mystéres, p. 83. Mais le renseignement 
n'est pas sir. Cependant. Néron déji avait &¢ iti par Tiridate d’Arménie> Dion 
Cassius, 62,1, 7; Pline, Hist. Nat, 30. 1, 6 

» Le travail de F. Cumont, «La 
Acad. inscript. 12, Paris, 19 


nisme romain», Mémi 





ie solaire du pa 
reste fondamental. Le témoignage des monnaies, en 








particulier po consécutfs & celui ’Aurélen, est particultrement dloquent 
i cet égard 
Julien, Sur Hélios Roi, 144 a et 149 6 
Cumont, Les Religions orientaler dans le Paganisme romain, Paris, 1929, p. 79 


fig. tp. 236 0. 37 
% Vermaseren, Corpus, 1,463 ef E Peterson, EIC @EOC, Gbttingen, 1926, pp, 238s 
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calé entre Hélios et Sérapis, toutes les autres entre Sérapis et Mithra, 
Sans doute 
appliquée & une divinité que ‘inscription précédente affirme étre 
unique. Sans doute aussi, dans un sanctuaire qui lui est dédié, Mithra, 
nommé le dernier, apparait-il privilégi¢ et les adjectifs qui précédent 
son nom se rapportent-ils plus précisément & lui?7. Mais il est évident 
que déjd peut-étre @ l'époque ot ces inscriptions furent gravées sous 
mesure qu'on avance dans 








doiventelles qualifier Yensemble de cette nomenclature, 


le régne de Caracalla, et de plus en plus 
le IlI* et le IV* sigcles, 'élément essentiel, central, celui qui sert de lien 
bsorbe plus qu’elles 





entre ces divinités d'origine différente et qui les 





ne l'absorbent, c'est Hélios. 

ILy.a bien, il est vrai, quelques indices, dans histoire du paganisme 
finissant, qui semblent témoigner d'une primauté effective de Mithra 
en tant que Mithra. Je pense en particuler au temple qu’agrandirent 
et consacrérent d'un accord commun, lors de leur réunion de 307 
4 Carnuntum, Dioclétien, Galére et Licinius. La dédicace qui commeé- 
nement est faite Deo Soli Invicto Mithrae, qualifié par les 
Voili qui est net. Mais prenons-y bien 











more cet & 








princes de fautor imperii sui 
garde, Carnuntum était a Mépoque un des hauts Tiewx du culte 
mithriaque, véritable «ville sainte» dont le rayonnement s'est exerct 
9. IL n'est pas interdit, dans ces conditions, de préter 
‘au geste des empereurs une signification essentiellement politique. 
Us’ 


biennes, largement gagnées au culte persan : on les fla 





jusqu’en Afrique 





wit peut-Gtre de s'assurer le loyalisme durable des Iégions danu 
je en la personne 
que définitif des 
princes. De la méme fagon, Julien, écrivant aux Alexandrins, se 


apis, qui n'est pas cependant 








de leur dieu, patron occasionnel plutdt peut-é 





réclame de la protection particulitre de s 

















27 Cependant L.A, Campbell, Mithraic Icenography and Ideology. Leyde, 1968 
p. 226, rattache anciketws 4 Mithra et tout fe reste & Sérapis, ll me parait difficile 
de suivre M. Malaise, Les conditions de péntration et de diffusion dex cultes gyptiens en 
alc, Leyde, 1972, p. 46S, qui fit de Mithra le nom du dédicant. Si e'éait celui du dieu, 
divi, il devrait figurer& cbté des autres et nom pas sole 4 la fin de Finseription par lt 





re en vedette 
Séra 





série des épithétes; cette place doit auc 
Llauteur se trompe, par ailleurs, en affiemant que Tidemtfication Mithi 











totalement inconnuc, mis & part ce seul cas E Peterson, op. cit. p 


cation, ici, du nom 





plusieurs exemples. Dans le méme sens que Malaise sur la 
Mithra, L. Vidman, Isis und Sarapis bet den Griechen und Romer, Betti, 197, p. 148, 
rappellent que dans les AM 
‘Mithra, Liargument ne me parait 
% Cumont, Mystres, p. 8; Vermaseren, Corpus, I 1698 
 Cumont, Mystives, p. 8. 





Tous ple, Je grand préice Isis 















470 M. SIMON 


sa divinité favorite*®. Dioclétien avait déja assis sur une base différente 
la théologie officielle de la Tétrarchie, et T'inscription de C 
elle-méme le rappelle : c'est en tant que Jovii et Herculii que les religio- 
sissimi Augusti et Caesares font cette dédica 

Il ne faut pas, 4 coup sir, plier Ia religiosité antique aux régles 
d'une logique trop rigoureuse. On peut trés bien se réclamer simul- 
tanément de Jupiter et de Mithra, en donnant Vimpression qu'on les 
tient I'un et l'autre pour Je dieu supréme, Mais il n'est plus question 











alors de primauté incontest 
en tant qu’ll reste distinct de Mithra, a subi sous la Tétrarchie un 
certain recul, ou tout au moins le domaine od s'exerce Ia souveraine 


e du second. La fortune de Sol lui-méme, 








du dieu s'est rétréci: Sol reste le maitre de Tunivers physique, mais 
le pouvoir que les empereurs détiennent sur lhumanité reléve du 
«vieux Jupiter anthropomorphe du panthéon 
raison Mithra est-il un peu perdu de vue, méme si Ia 





ny“, A plus forte 





sminologie et 
la symbolique du pouvoir portent la marque d’influences it 





niennes 
indéniables * 

Cependant le cas le plus intéressant, pour qui se préoccupe d’ap- 
précier exactement la pl 





ice de Mithra dans le paganisme finissant, est 
celui de Julien l'Apostat. Sa devotion mith 





que ne fait aucun doute, 


I se peut que, déja en Gaule, il ait &é initié aux mystéres du diew 








persian“, qu’il considéra par la suite 





somme son protecteur privilégié, 
A la fin du Dialogue des Césars, lorsque les souverains présents se 
choisissent chacun un patron céleste, Hermés adresse la parole & 
jtre Mithra ton pére. 


A toi de suivre ses commandements, afin que tu aies, durant ta vie, 


Julien en ces termes : « Quant a toi, je t'ai fait conn 








lune amarre ct un port assurés et que, lorsqu’il faudra partir d’ici-bas, 


tu puisses, avec la bonne espérance, trouver dans ce dieu un guide 
bienveillant »*# 
Hest d’a 


explicitement nommé qu’une seule fois, et comme en passant, dans 


Lant plus curieux que, ce passage mis @ part, Mithra ne soit 





toute Mauyre de Julien: «Nous vénérons Mithra et en honneur 


d'Hélios nous célébrons des jeux quadriennaux»*#, Ce laconisme 





contraste avec la multiplicité des références faites a Hélios. Il est 
© W. Seston, op 
J. Bide, La 





Sur Hélie Roi, 158 b. 
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essentiel, pour bien comprendre la position de l’Apostat, d'essayer de 
air la relation précise entre les deux figures divines et Ia 
place respective qu’elles occupent dans 1a dévotion du prince. Trop 
souvent elles sont considérées comme tout fait identiques et comme 

4 
aussi averti que J. Bidez n'a pas entiérement évité cet écueil, Dans 
sa Vie de I'Empereur Julien le chapitre intitulé « le sanctuaire de Mithra » 

q 
ainte reprise par F. Cumont, ami et 





tirer au 











deux expressions équivalentes de Ja méme réalité, Méme un sava 





révéle une curieuse tendance 





estomper des differences pourta 








soigneusement souli 





collaborateur trés proche de Bidez 

Cette tendance se manifeste d’emblée dans la fagon dont M'auteur 
de Libanius, Orat. 18, 127, relatif a la piété de Julien 
4... Dans son palais méme, indépendamment d’autels érigés & toutes 


traduit un pass: 





es autres divinités, il construisit un sanctuaire a I'astre qui nous 
articips Soleil, tour a tour 
it évidemment des mystéres de Mithra, 





raméne le jour, et li il it aux mystéres du 








initié et initiateur»*®, Il s'a 





ceux-li méme auxquels Himerius de son cbté 





dit avoir été initié, 
4 Constantinople, et selon toute vraisemblance dans le palais, a T'ini- 





tiative de empereur*”. Le rapprochement entre les deux textes ne 
laisse guére de place au doute quant la signification exacte du 





premier, II reste que celui-ci parle de mystéres, sans en préciser la nature, 
Lorsque Bidez, ajoutant au 
un peu fa r 


Soleil, sauf sil’on considére — simplification arbi 


xte, les rattache au Soleil, il déforme 








lité : car il n’existe pas 4 proprement parler de 
ire — que le Soleil 
se réduit exclusivement et totalement a la figure de Mithra. 








En fuit, si attaché soit-il au culte de Mithra, Julien ne s'y consacre 
pas de fugon exclusive. Avant d’étre initié a ses mystéres, il lavait 
€té & coux d’Hécate par Maxime d’Ephése, puis A ceux de Déméter 
& Eleusis**, Il recut 





ement le baptéme ta 





urobolique de Cybile, 
a laquelle il consacre Fun de ses discours les plus importants**, Dans 
sa correspondance avec les Alexandrins il affiche volontiers, nous 
Tavons vu, une dévotion, opportunisie sans doute mais néanmoins 
sincére, envers «le grand Sérapis», qui, en premier parmi tous les 
dicux, lui a wconfié le droit de gouverner le monde» *°, Pareil cumul 





© Vie de Julien, p. 216 
4 idee, Vie. pp. 794s. et 115 
© Sur la Mere des dies; ef. Bidee, Vie 





Ep. @, 63, Bide2-Cumont, Pars, 192 
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de dévotions et d’initiations différentes est parfaitement conforme a la 
pratique de 'époque. Si néanmoins Julien semble nourrir envers 
Mithra une dilection particuliére, c'est essentiellement parce qu'il voit 
en lui avatar principal — mais non pas unique — du Soleil, Et si 
Mithra parait ainsi étre le point d’appui majeur de 
Sol qui est au ceur de sa théologie: Julien, serais-je tenté de dire, ¢ 
héliolitre» plus encore que mithriaste, Il est bien, a cet é 
Uhéritier spirituel d'un Aurélien ou d'un Constance Chlore*! 

La lecture du Discours sur Hélios Roi est trés suggestive. Mithra, 








piété, c'est bien 











je le signalais plus haut, n'y est mentionné qu’une fois, trés 





coniqui 
‘ment, Julien s'y affirme comme le serviteur du Soleil Roi qui, dit-il 
est le pére de tous les hommes. Cette déclaration éclaire le passai 





des 
Césars_précédemment cité: c'est sans doute en tant que Soleil 4 
est particuliére- 
ment préoccupé de prouver que la primauté insigne qu 





Mithra y est présenté comme le pére de Julien. Celui 








accorde au 
Soleil est conforme a la plus authentique tradition romaine. I va 
jusqu’a faire de Sol, au prix d'une exégése fort laboricuse de la 
mythologie, le fondateur de Rome, dont les divinités les plus 
honorées, Jupiter, Minerve, Vénus, Apollon, ne font qu'un avec lui 
Crest en son honneur que Numa institua les Vestales, pour assumer 
la 








irde «de la flamme inextinguible issue du Soleil», et qu'il introduisit 
un calendrier solaire, alors que tous les peuples, Egyptiens exceptés, 
‘aprés la lune *2, 

Pareils développements ne peuvent, a l'évidence, pas se 
Purement et simpler 
jamais introduite de fagon offi 





comptent les mois d 





Isposer 
ent sur Mithra, divinité étrangére et qui ne fut 








le dans le panthéon traditionnel, 
n 
de ses prédécesseurs. Mais s°il le fit c'est de fagon camouflée et par 
le truch de Sol. 

Sans doute, Mithra est essent 


Peut-étre Julien tente-til précisément de faire ce que n'a fait aux 














ement une divinité de mystéres, et 
Julien est tenu 
«affirme-t 
je garde 





son égard & une certaine discrétion. «Je suis» 
I au début de son discours, «l'adepte du Roi Hélios. Et si 
art moi, a titre privé, les preuves les plus siires de cette 











‘appartenance, voici ce que je puis dire sans encourir de sacrilege 
Jai && pénétré, dés mon enfance, d’une amour passionné pour les 





Sur la relation entre le culte de Sol favictus instauré par Elagabal et celui de 

Mithra, ef en dernier leu, Youvrage de G.H. Halsberghe, The Cult of Sol Invictus, 

Leyde, 1972, qui estime que ce sont deux choses totalen 
© Sur Hélios Roi, 155 ab, 








differeates (pp. 117-122) 
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de 
le n'est pas sans rappeler les précautions oratoires avec 


rayons de ce dieu», I y a la une allusion trés claire au secret 








initiation. 
lesquelles Apulée introduit Ia description, trés laconique et voilée, de 
initiation isiaque: «Tu demanderas peut-ttre, lecteur curieux, ce 
t. Je le dirais s'il était permis de 
le dire, Tu le saurais si tu avais le droit de l'entendre. Mais a cette 
es et la langue seraient coupables du méme 





qui s'est dit ensuite et ce qui s'est fi 








téméraire curiosité les oreil 

Test douteux cependant que le secret initiatique suffise & expliquer 
les silences de Julien touchant Mithra. Car s'il lui interdisait bien de 
décrire les rites des mystéres, il le Jaissait libre au moins de nommer 
led 
aavee tant d'insistance les quartiers de noblesse romaine de ce Sol qui 





eu, En s‘abstenant de le faire plus fréquemment, en soul 





est aussi Mithra, peut-étre vise-t-il A neutraliser les résistances que 
pouvait encore rencontrer git et li 





dans les milieux les plus traditio- 





S cette 





nalistes, un eulte né dan erse contre laquelle il allait Iui-méme 
partir en guerre. ales, Mith 
vient d’au-deld des frontiéres, de chez Nennemi. Cette particularité 
elque peine a se faire 
\dmettre sous son nom dans les cadres officiels de la religion romaine 
ins princes ait 


Seul de toutes les grandes divinités or 





pourrait bien contribuer A expliquer qu'il ait eu q 








et que méme la dévotion que lui témoignaient cert 
gardé un 


Il ne faut pas, me semble-t-il, sous-estimer la réalité, méme er 











aractére presque privé** 








temps de cosmopolitisme triomphant, d'un certain conservatisme 
nationaliste & pointe parfois xénophobe. Certes, «le mazdéisme restitué 
par les Sassanides est fort éloigné de la théologie de Mithra propre 
A ces mystéres»**. Le culte mithriaque tel qu'on le pratique dans 
Empire est suffisamment romanisé pour que ses adeptes n'tient pas 
eux-mémes le sentiment et n’éveillent pas autour d’eux le soupgon 
d’appartenir & quelque «cinquiéme colonne». Qu’il ait pu étre pratiqué 
4 Doura, sur la frontiére orientale, par ceux donc la mission était de 
la défendre contre les Perses est cet égard révélateur. Il reste que 
Yorigine iranienne du culte était bien connue, Le nom de Mithra 
évoquait immanquablement celui de la Perse et lui est tris souvent 








© Sur Helios Roi, 130 6 
* Métamorphoses, Xl 
 Méme le sucerdos Invicti Mithrae demas Augustonae mentionné par une inscription 
text le chapelain domestique du palais et non 





de V8poque des Sévéres (CHL, VI, 2 








pas, semble-il, un dignitaire de lai cdotale officielle 





561. Gage, La montée des Sessanides, Pats, 1964, p. 103 
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associé dans les textes littéraires qui le mentionnent’?, Le titre de 
Perse désignait 'un des grades supérieurs de la hiérarchie mithriaque. 
Ty avait li de quoi choquer au moins les plus sourcilleux des 
traditionalistes, tenants du seul et 








hentique mos majorum. Firmicus 
Maternus touchait peut-<tre une corde sensible lorsque, dénongant 





les blimables fictions d'un rite barbare», qui est «observance 
persiquen, il s‘écriait, dans une phrase laissée interrompue par une 


Jacune du texte: «S 





i Vous croyez digne du nom romain de vous assujettir 
aux rites et aux lois des Perses...»**. Faut-il penser que ce chrétien 
fougueux se fait, pour les besoins de I 





cause, plus royaliste que Ie roi 
et affiche un nationalisme rom 





plus intransigeant que celui des 
paiens? Je n'en suis pas absolument conv, 





Certes, la plupart des champions du paganisme finissant se réclament 
des. divinités orientales comme des dieux gréco-romains. Il y a 
cept pa 
dans Vaffaire de Vautel de ta Victoire, s'en tient pour Messentiel aux 
dieux de ancien 





dant des exceptior 





Symmaque, por 





‘ole du parti paien 








¢ Rome: ce sont du moins les seuls dont il soit 





question dans ses ouvrages*®, Dans une inscription de 377, Symmaque 
est présenté comme pon 





fex major et XV vir sacris faciundis; aucune 
mention n'y est faite en revanche d'un sacerdoce exotique, ce qui 
est assez exceptionnel dans 'aristocratie de l’époque * 

Autour de Symmaque, le cercle mis en scéne par Macrobe dans 
les Saturnales s‘intéresse en. priorité, sans que les apports grees ou 


orientaux soient entigrement absents, au vieux substrat religieux 





indigéne. Pour démontrer que tous les dieux sont des manifestations 


de Sol, ad solem referunt, Practex 





\{, sacrorum omnium praesul, en 
énumére une longue liste, ou voisinent les figures du p 





nnthéon classique 
Or Mithra n'y apparait pas. Une 
telle omission est surprenante dans la bouche d'un homme dont nous 
savons, par son épitaphe, qu'il avait 
thriaque & ta di 


et quelques divinités orientales * 





eédé dans la hiérarchie 
nite supréme de pater patrum*, Elle l'est beaucoup 








CF. par exemple les passages de Lucien et Origine cités plus haut, et aussi 
Porphyre, De antro nympharum, $-6 (Cumont, Textes et Monuments, 1, pp, 3988.) 


* De errore profan. reli. 5, 





© CHL, Vi, 1968; ef: Geffchen, Der Aur 
Heidelberg. 1920, p. 295 

 Macrobe, Satmoles, 1, 17-23, Les diviniés or 
Adonis, Atis, Osi 

CL, Vi. 17 


des gricchisch-rdmischen Heidentums 








ales mentionnées sont Sérapis 





rnument funéraire oi figure cette épitaphe est reproduit 
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moins sous la plume de Macrobe, représentant, au méme titre que 
Symmaque, de 
dilection vers le patrimoine national et vers ce qui y a été intégré 4 une 


e traditionalisme romain qui se tourne avec pré- 





date relativement ancienne*? 

Julien, assurément, pense & Mithra lorsqu’il disserte sur le Soleil Roi, 
mais sans le nommer de fagon trop insistante. La seule mention qu’il 
en fasse dans ce contexte s'accompagne, nous l'avons vu, d'un rappel 
des jeux institués par Aurélien, et qui n'ont pas de c 
et est formulée avec d’intéressantes précautions oratoires: «Si je déclare 
aprés cela que nous vénérons Mithra et qu’en 'honneur d’Hélios nous 





ractére mithriagque, 


‘célébrons des jeux quadriennaux, on me jugera trop modeme. Micux 
vvaut sans doute ici avancer un fait d’Age plus vénérable» Il semble 
le @ la fois par 
cauté sur le marché romain 








bien que Mithra ait €& géné dans sa carriére impé 
son origine étrangére et par sa relative nouv 





des cultes, 

A cela s’ajoute qu'il est demeuré jusqu’au bout, de fagon beaucoup 
plus nette que ses concurrents orientaux, et presque exclusiv 
i & infirmer affirmation 


de Renan: une société secréte me peut guére se mesurer avec une 





ment, 








divinité de mystéres. Ce simple fait suffir 
institution de recrutement ouvert; il est difficile de voir aujourd'hui 
nagonneric, méme lorsqu’elle a, comme en France, 
ble 
sont les 





dans la frane 






tun caractére nettement anti-eatholique, le rival le plus considét 
fidéles véritables de Mith 


initiés, et ils se recrutent uniquement parmi les hommes. Pour essayer 





des Eglises chrétiennes. Les seu 





d'endre son rayonnement du odté de la clientéle féminine, ce céli 





taire doit contracter des alliances occasionnelles avec d'autres divinités, 
en pi 
connait p 
Natalis Invict. 





ticulier Cybiéle**. A cdté des rites de initiation on ne lui 








s de cérémonies publiques qui lui soient propres : la fete du 
le 25 décembre, n'a qu'un rapport indirect avec les 
mystéres de Mithra et est, dans son principe, solaire®*. Rien de 


comparable chez lui aux 





andes solennités de '/nventio COsiris, du 





sn Paganism aad Christianity in the Fourth 





repetinusigiturreligionum statuen, qui reipublica diu profuit 








*5 Cumont, Mysteres, pp. 86 et 189s ion avec Iss, bien que Mithra soit 





is demtitié & Sérapis, est beaucoup plus eveptionnelle, et méme n'est pas attesté 





pad 
avec certitude : Cumont, Mystées, p. 188, n. 1: Vidman, Isis und Sarapis, pp. 141 ss 





© Cumont, Mystéres, p. 197. Cest Aurélien qui a donné a cette fete tout son 





m0, Lempercur Auli 1904, pp. 185 3 
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navigium Isidis ou celles qui, vers V’équinoxe de printemps, commé- 
moraient la mort et la renaissance d’Aitis, et qui toutes attiraient un 
grand concours de peuple. Pas d’équivalent non plus, & cdté de ses 
chapelles, multiples, mais exigués comme des loges magonniques, et 
‘comme elles interdites aux profanes, des majestueux édifices qui 








tels 
le Sérapéum d’Alexandrie, le temple d'lsis Campensis a Rome, le 
sanctuaire métroaque du Palatin ou celui du Soleil sur le Champ de 
Mars, qui n’est pas un temple mithriaque, font figure de basilique 
majeure de leurs cultes respectifs. Ce sont 1a pour le dieu persan des 








handicaps assez sérieux. 
Le renouveau pi 





n que l'on constate en Occident a la fin du 





IV* siécle revét des formes diverses. Les cultes orientaux y jouent un 





role consider t des sa 





le. Les nombreuses inscriptions faisant & 
doces assumés ou des init 





tions subies par de hauts personages de 
Ja société romaine attestent que Mithra y tient une place honorable, 
inde Mére 
uses mentions de tauroboles et la série 





ans plus®”. Son prestige semble inférieur a celui de la C 





& en juger par les nombr 





d'autels dédiés a la déesse da 





s le Phrygianum du Vatican **, inférieur 
aussi‘ celuid’Isis, dont A. Alféldia démontré la popularité aux environs 
de 375", Len 
des «contorn 
aio 
sont empruntés & la mytho 





ne savant 4 attiré notre attention sur importance 
inde paienne de 355-60 
igurés au revers de ces pseudo-monnaies 





jates» comme moyen de propa 





Les themes religieu 





ogie classique et aux cultes de Cybéle- 


























La fortune de Mithra est atest + pat les inscriptions de S, Sivestro 
in Capite, qui s'&helonnent entre 3 Cumoat, Texies, Ml pp. 93 sh; ef 
4. Geffeken, op. cit p. 101 et H. Bloch, “The Pagan Revival in the West atthe End of the 
n.dans A. M up. 203: sur une liste de 23 inscription 
des h nes 370.390, 9 font état de fonctions mithriaques 
* H, Blocb, op J. Geffeken, op. ct, p. 199. On se souviendra que le 
cculte métrougue a &1@ d'autant plus faclement intégré la religion officielle quil est 
associé & la Kgende des origines troyennes de Rome et fait ainsi partie du patrimoine 
romain: la Grande Mére Wdéenne a &té la protectrice du «Phrygien» Enée, ifuie 
wr Ida aprés fa chute de Troie, Tertullien fait allusion a cette tradition : «Cybele 
s'ent prise de a ville de Rome en souvenir de la race troyenne, race de som pays, Ap 
25; ef H. Graillt, Le eulte de Cybéle, Mére des dew ‘Empire romain 
Patis, 1912, pp. I's, 
A. AMTGKi, «A Festival of Isis in Rome under the Christian Emperors of the 





1Vth Century, Disert. Pannomica, Ser. 2. VIL 


Die Kontornaten, Budapest, 1983. 
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les dissertations 


Altis et d’Isis. Mithra est absent ici comme il est dans 
solaires de Macrobe. La coincidence vaut d’étre notée 

La dévotion envers Mithra 
viduel et ésotérique. Elle n’at 
atteindre les masses. Ce sont les processions isiaques et métroaques 
qui, sous le régne éphémére du paien Eugene (392-94) et sous le 
patronage actif de Nicomachus Flavianus sillonnent de nouveau les 
rues de Rome”?. L’attirance de Sol lui-méme, auquel est lié le destin 
de Mithra, parait s’étre exercée surtout auprés des intellectuels, dont 
il alimente les spéculations théologiques. La piété populaire lui a 
souvent préfére des divinités de caractére anthropomorphique plus 












tiellement indi 
int guére, elle ne peut pas, par nature, 





de un caractére esse 























accentué, et de ce fait plus accessibles, 


I est difficile éments, et 
& considérer d'ensemble Ia résistance paienne au christianism 
d'admettre que Mithra ait été le rival Je plus redoutable du Christ 
Ha pu appar: 
communautés mithriaques solidement et largement implan 
pas été échelle de l'Empire, parce qu'il n'a jamais occupé dans le 
tour de 
pa 
sant, Ila sans doute fourni & ce demnier, par le biais de la théologie 








nitive, compte tenu de tous ces é 





itre comme tel & certains chrétiens, qui cdtoyaient des 








panthéon une position suffi 
lui to 
fi 





mment forte pour regrouper 





et toutes les forces d me 





ses collégues en divi 








solaire, certains éléments de la doctrine dont les intellectuels essayaicr 





de doter la vieille religion. Mais ce n’est li qu'une composante parmi 
d'autres d'un ensemble qui manque singuligrement de cohésion, voire 





de cohérence. Le nombre impressionnant, et sans cesse croissant, 
des monuments mithriaques de toute nature qui nous sont parvenus 
doit pas faire illusion. 11 faut, pour en mesurer e 


sa vraie place dans 








‘tement 'impor- 





tance et du méme coup situer Mithra lui-mém: 





la lutte contre I'Eglise chrétienne, ne pas les considérer isolément, mais 
Jes mettre en regard des vestiges laissés par toutes les autres formes du 
ent dans ce cadre plus vaste qu’ils prennent 
cation veritable 


sanisme. C'est seulet 
leur signif 
Dire que, si le Christ avait é 











ous, le vainqueur eit été Mithra, c'est 


7 Sur cette veritable élipse de Mitra, a extréme fin du IV" siete, ef, L. Vidan, 
dais und Sarapis, pp. 163 et 166 
1H. Bloch, op. cit. p. 200. 
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‘oublier que celui-ci ne prononce pas d’exclusive contre les autres dicux 
il les rejoint su 





une ligne commune de d 





ase plutdt qu'il ne les 
supplante. C'est oublier aussi que, dieu d’une petite minorité, il dispose, 
en tant que Mithra, d'effectifs modestes et que son rayonnement en 
a pati. La tendance monothéiste ou tout 


acente & la multiplicité d 


1 moins hénothéiste qui se 





dessine, sous. 





ures divines, ne pouvait 
que lui dans 
st le drame du paganisme 


guére jouer son bénéfic 
la course. Aucun cependa: 
sur son déclin qu'il n’ait pu se résoudre a choisir”® 





D’autres étaient mieux ph 











‘aemporté. C 


» Ce travail ait déjd sous presse quand ji en connaissance du livre de R, Turcan, 





Mithras Platonicus, Rechercher sur The higue a culte de Mura, 
au culte de Mihr 


es I rete, lui aussi, affirmation 


fiation ph 








LLeyde, 1975.1 diminue, pls encore que je ne le fas, ce que Julien d 








allant josqu’a contester qu’ ait inti ses mys 








de Renan en écrivant = "On congait q 
‘om comprend que fe mithriacisme ait séduit les platoniciens™: centurions ow philo 
sophes, il sagit toujours de petites chapels 


monde ne soit pas devenu mithriaste, mais 
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PARTHIA AND THE MITHRAISM 
OF THE ROMAN ARMY 


The continuity between the Iranian and Roman worship of Mithras 
presents a basic problem of Mithraic studies. The following study hopes 
to contribute towards a solution of this problem, not by raising the 
thorny question of the origin of Roman Mithraism but by searching 
for possible ongoing relations between the “two” reli 
investigation will attempt to show that the Magi at Dura-Europos were 
indeed me 
soldiers at Dura therefore worshipped Mithras in part as the god of their 
Parthian enemy from whom they had taken that fortress, and it will 
describe another, comparable instance of the worship of the Parthian 
Mithras-Mehr in the Roman army. If successful, our study will reveal a 
living conneetion betwi 

A remarkable graffito from the middle Mithra 

[Mama Maximus magus 

at, on account of the nominative c 





ons. Our 








bers of the Roman army, it will suggest that the Roman 








en the worship of Mithras in Iran and in Rome. 
m at Dura reads 








¢ after nama, means either ‘Hail 





Maximus the Magus’ or ‘Hail! Maximus the Magus’. Maximus, then, 
either used Latin himself, or it was used for him, which af 
with the army, What is more, his Latin 
Europos on the middle Euphrates makes it virtually certain that he 
was a member of the army. There is nothing impossible about this 
4s itis known that by the mid-second century A.D. Roman soldiers in 








jiates h 








ne in a setting like Dura- 


active service could at the same time be priests of oriental religions? 
For the rank and the function of a Magus among the Dura Mithraists 
various explanations have been offered. F. Cumont saw their function 
as identical with that of a priest, while E.D. Francis equated them 
with the sixth rank in the hierarchy, comparable to the ovepectiig 


| MiL Rostovtzell, The 





t Duri-Europos, Preliminary: Report ofthe 
Seventh and Eight Seasons of 1939, 12041, no, 859= CIMRM 61 

2 See the priest of luppiter Dolichenus who was eques singularis Auguati, M. Speidel, 
The Religion of lugpiter Dolichenss inthe Reman Army (EPRO 63), Leiden, 1977, 461 Fo 
the Mithraie community at Dura sce ELD. Francis, Mithraic Graff from Dura- Europes, 
Mithroic Studies, ed. 3.R. Hinnells (Manchester, 1975) 424-445, 
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and gogiotiic®. A.D. Nock’s view was that Magus be here but a 
signum, i. anew, added name given after a certain step in the initiation, 
but signa, if at all Mithraic, would be names such as Proficentius, 
Gelasius, rather than titles‘. Certainly the Magi at Dura were highly 
respected: their spiritual role may be gauged from another graffitto, 
mentioning the mupmrdv doa td Kai payors YiJRtpov 4640) iay] 
which shows interest in the doctrines of the Magi’. Their rank may be 
inferred from the prominent position they—or their masters—hold 
in he paintings of the Late Dura Mithracum®, Inspite of this, the 
role of the Magi at Dura has been underestimated by modern 
scholarship while actually it deserves to be emphasized as one of the 
Realien on which to build our understanding of Roman Mithraism 

F, Cumont in his posthumously published work on the Dura 
Mithracum recognized the importance of the Magi. He expressed 
surprise that “at the period in which the empire was desperately 
defending the Euphrates frontier against the Sasanids, the Roma 
legionaries stationed there were worshipping their enemy's god and 
recognizing the spiritual authority of the Iranian masters of the Magi, *” 
Perhaps an explanation can be found. It was in the best of Roman 
tradition to adopt the enemies’ gods, to promise them equal or fuller 
worship, and thus to enlist them on the Roman side, especially after 
conquering their original place of worship®. Well-known examples 


























* F, Cumont, The Dura Mithracion, Mithraic Studies 1-214, esp. p. 203; Francis, 
483 

* A.D. Nock, The Roman Army: and the Roman Religins Year, UTR 45, 1982, 
186.252 (= Essays om Religion and the Ancient World, vol. 2, Cambridge/Mass, 











9. PT 


139-178. It seems doubiful whether any of the signa collected by Thrams have cultic 





ais, Die Signa im den Mihrasinschriften, ZPE 9, 1972, 


significance. Thrams does not discuss Nock’s sugges 





jon. At Dura, titles follow regularly 
the Nama-name inscriptions, ef. CIMRM 46; $4 (peitr); $5; 6; $7: $9: 60; 62 
865; Cumont Le. 204; CIMRM 68 
$ Cumont. Le. 182 f'and plate 25 
Eg S Wikander, én de Mihras, 
Lund, drsbok, 1950, 28 and 40; R.L. Gordon, Fr 
Mithraiom, Mithrae S 8 


Rostovtzelf Len 











mnskap-Societeten | 





Cument and the Doctrines of 





* Cumont, Le. 184 


* Pliny, N.H. 28, 4 Jn oppupnationibus ante omnia solium Ro 





is sacerdotbus 











‘evacuri deum cus in tutela id opm exset,promitiqu ili ewndem aut ampliorem apud 
Romanos cultum. Minucius Felix, Octavius, 6, 2: dum caps in hostilius moens adhuc 
te victoria mumine victa venerantur, dum sndique hospites deas quaerunt et 


sox facut. For the time in question see in particular vita Marci (SHA) 13, 1: Tantus 
‘autem timor belli Marcomanmici ut w 





rendotes Antoninus acciverit, peregrinos 
rites impleverit. 
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of this are the cases of Veii, Carthage, and Emesa"®. Does one have 
to add to them Dura-Europos? The building of a Mithraic temple by the 
Roman garrison and its commander in the Euphrates frontier fortress 
immediately after it changed hands from the Parthians to the Romans "! 
was hardly coincidental. It has been said that the Palmyrene bowmen 
stationed there wanted to celebrate their incorporation into the Roman 
amny by dedicating a shrine to the “god of the Roman soldier,” yet 
that is not what Mithras could be called—not in A.D. 168 and not in 
the eastern armies of the empire'?. The Dura Mithraeum then is 
perhaps part of Rome’s or its soldiers’ attempt to win over the 
Parthian god to its own side. Differences between the Roman and the 
Parthian way in worshipping Mithras, which undeniably existed ", 
do not make this view any less likely as long as we can be sure that 
Roman Mithraists saw in Mithra an Iranian god and in the Magi 
Iranian holy men, and that Mithra was prominently worshipped in 
Parthia, all of which can hardly be denied ' 

The Roman soldiers’ attitude towards the worship of a Parthian 
god is superbly illustrated by an alta 
legionary camp at Potaissa in Dacia, Its inscription reads ** 





























found a few years ago in the 


%© Livy, 5, 21-22; Macrobius, Sat. 3, 9; SHA Aurelanus, 25, 
4 Rostovtaelf 16. nox $45 and #46 (CIMRM 
doubt that the P 


organized along the lines 








9 and 44). There is no reason to 


nyrenian bowmen were considered part of the Roman army, even if 








Yocal militias; for such irregulars see M. Speidel, The 





Rise of the Ethnic Units in the Roman Imperial Army, Auftieg und Niedergang der 
‘imischen Welt (ed. H, Teroporai) 1/3, Berlin, 1975, 202231 
" in the eastern armies see 
GM. Daniels, The Rok 3d and 
Mithraic Studies 249-274. Only three Mithraics monuments are known erected. by 
solders before Lucius Verus’ Parthian campaign: CIMRM 1295; 793; 569 of A.D. 14 
185 and perhaps 1$8, The arguments of E. Schwertheim, Die Denkmalerorientalischer 
J, Leiden, 1974 (EPRO 40) 26917 to the effect 
that Mithraism in Germany began already inthe first century A.D. ate not convincing, 









Francis, Le, For the relative absence of Mithra 








of Mithesism 





the Roman Army in the Spr 

















Goutheiten ion rbmischen. Deut 


3B scenes have 

f ADH 

at, Mithra and Mesopotania, Mithraie States 275-289, esp, p. 280 and plate 7e 
CIRM. 


9 To stay with archacological facts: no Mithraic caves nor bull-slay 







been found yer in Iran 
Bi 





relief from Uruk apparently is not Mithra 








"4 See exp. Geo Widengren, Die Religion Irans. St 
2807 connects the cult with the Euphrates; ef John R. Hinnells.- Refle 
Bull-Slaying Scene, Mihraie. Sead esp. 03f; Richard N. Frye, Miuhna 
is 62-67. If Mithras 
was the same god: they called him by 
Meberdates 
ss, Cambridgs, 


art 1965, 








‘Iranian History, Mithras naime had changed in Armenia 





‘and Parthia to Mehr, the Romans stil 
his old name just as they called Iranian kings Mithridates rather 

1M. Macrea, Apollo Parthicus, Acta of the Fifth Epigraphic Con 
1971, 349-356 
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Deo forti Phoebo Appollin{i| Parthico, C(aius) Cassius Vitalis, 
7(centurio) K(egionis) V M(acedonicae) p(iae) c(onstantis) 
Hibens) posu( it 

The editor identified this Apollo with Azizus of Edessa, but Azizus was 

a god of Emesa, not Edessa, and Emesa is Syrian, not Parthian" 

Possibly this Apollo Parthicus is the Mithras of the mysteries, for 

elsewhere, too, Roman soldiers call Mithras Apollo'’, More likely, 

though, the new name denotes a new and different reception of the 

Parthian sun god Mechr=Mithras, parallel to a reception of the 

Parthian Anahita as Venus Vicirix Parthica, mentioned on a tomb- 

stone(!) from Dalmatia"*. Venus Victrix, there, is not the Roman 











goddess but an oriental goddess. The same name of Venus Vixtrix is 
also given, for example, to Atargatis, partner of luppiter Helio- 
politanus*®. Names like Apollo Parthicus for Mithras and Venus 
Victrix Parthica for Anahita stand in the well-known tradition of 
Greek and Roman interpretation that made of Hadad luppiter 
Dolichenus or luppiter Heliopolitanus and of Atargaris Venus Victrix 
or Dea Syria. Whether Mithras or Mehr, Apollo's new, unparalleled 
epithet fortis seems to refer to the 
uyra-biizus, strong-armed (Yast 10, 75), a rare glimpse of what Roman 
soldiers knew of the Parthian god and what of him in particular 
appealed to the 

The Potaissa altar, dating to S 
reveals that the Parthian qual 
even to such opiini 














jod’s Avestan qualification a 








s Severus’ Parthian wars??, 





ptimi 
y of the 
leaders in the Roman army as were the o 





od was in no way repugnant 








to the contrary, it was emphasized, Similarly, the many Parthians 


\ H. Seyrig. Antiquités Syriemes IV, Pats, 1953, 132 (= Syria 1980, 247) 
[RIB\I9K = CIMRM 1, 837 B; RIB 1397 = CIMRM 1, 842; cf CIATRM 1, 32,55. 


33.2; I, 1971, Macrea (ate 15) sees the tt 








Parthicas given 10 Apollo for a victory 





the Parthians, yet there & no pa 
(Dessau, 11S, 205). By 

Dessau, ILS 3177: Vener vicrici a usiae). cf. L, Balla, Cultesorleman 
4 Savaria, Suaia Ethnogrophica et Follortica it Honorem Bela Giada, Debrecen 1971 
460-487, esp. 479: M. Speidel, Venus Victrix Pathict—The Iranian Anahita, ANRW 
1/17 (1978), forthcoming 


Lycius, Dessau, ILS 4050, 























\ E. Swoboda, C Seine Geschichie wnd Denkméler, 4th ed. Graz-Kdin, 
1964, 1956. Z. Kadir, Die klemasiatich-syischen Kulte zur Ramerscit in Ungarn (EPRO 
2), Leiden, 1962, $0 

The legion came to Potaissa immediately after the Parthian war of Lucius Verus, 
ein AD. 16 a ais). according to E. Rittrling lego, RE 12, 





4, 1579, dates only from the reign of C 
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and Persians serving in the Roman army freely advertised their Parthian 
tionality?!, This may help to explain the apparent contradiction 





that Diocletian in A.D. 296 banned Manichaeism as a sect “de Persica 
nobis adversaria gente progressa’ while ten years later he dedicated with 


his c 
was not Iranian origin as such that was objectionable, but opposition 
to Roman gods and Roman ways in the name of Iranian doctrine. 
That was practiced by Manichaeans, but not by Mithraists, as Mithras 
was added, not opposed to Roman gods. 

‘The Potaissa altar further shows that worship of the enemy's god 
was not a mere political move by the government but was carried 
by the living beliefs and emotions of the soldiers. It thus explains, in 
part at least, why the troops at Dura built a Mithraeum immediately 
after the fortress was tak 
the ways Mithras ca 
troops in the Parthian campaigns” 


mperors an altar deo Soll invicto Mithrae fautori imperii sui 











from the Parthians and it also shows one of 








1e west, for Edpwratot always served as crack 





Thus, despite all the differences between Roman and Iranian Mithra 
worship, the relations between Parthia and the Mithraism of the 
Roman army may nevertheless constitute a significant aspect of the 
spread of the cult of Mith 
between Rome and Iran 





ras and a remarkable religious interaction 





wrthorum see CHL AM, 8746 from 
of G. AMBIy, Epigraphica, Situla 8 
‘no. 7= (Tiberias) ful(is) Masts, Cal) Uli) Thiridais f(s 
aP XXVI,dom(o} Roma, h(i) (tus) e(st). Sextus 


CCoclius [--. He was apparently the son of one of the retainers of the Parthian 





For. perhaps 





Kis, near Solin/ Dalmatia in th 
1965, 93-11 














noble Ornospades who served Tiberius in A.D. 69 as haul ingloriones auxiliator during 
the Pannonian revolt and was rewarded with Roman citizenship, (Tacitus, Amn, Vi, 37) 
See also Herodian 7, 2.1, ete, and CIL VI, 31187, For Persians sce eg. D. Hoffinann 
auf ciner Mosaikinschift von Sant'Eufema 


Der “Numerus equitumn Persoisinizwon 





in Grado, Aquileia Nostra M4, 1963, #298 
FIRA M1, $4489; CIMRAI I, 1658 

> Cassius Dio 75.12. 

© Compare the story tol! sbout Aurelian (SHA, Aur. $5): Data est et prac 

dari a rege Persarum in que 





cum legatus ad Persas isset, patera quals solet imperateri 


‘nsculpus erat Sol co. ha ‘ab eo templo in quo mater cius fuerat 
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SOME MORE REMARKS 
ON MITHRA IN THE MANICHAEAN PANTHEON 









If HH, Schaeder was right, the Manichaean god Mihr-yazd may 
only claim a restricted importance for the importance for the history 
and development of the homonymous Zoroastrian deity at best 
led Iranian elements in eastern Mani- 
chacism as what he called “bewuBte und planmaBige Umstilisicrung 
m Lehrgehalt feststehenden und durch diese Umformung 
mn manichdischen Systems», the adaptation to Iranian 
ine rein formale”?, or a “rein mechanische 






Schaeder described the so- 











nicht angetastet 








terms was, as he put it, " 
‘Ubersetzung’”* respectively, and all these “t 
exclusively brought about by nobody else but Mani himself 

These statements have been open to dispute for more than 40 years, 
fice it to mention 


re almost 











and they have met with consent and dissent. Suf 
G, Widengren’s strictly contrary view *. In my opinion the validity of 
Schaeder's outlook has ably been challenged and restricted by Mary 
Boyce who, on the strength of Middle-Iranian texts published afler 
Schaeder's famous studies has recently pointed out that the freedom to 
translate” gods’ names still® remained open to Mani’s followers, to 
Man least ®, Moreover, she was able to 
establish that the Manichaean tertius legatus identified in Parth 























's disciple Mar Ammo a 





in texts 





with the Iranian Mihr-yazd did not re 





in completely unaffected 
by the original conception of the local, Zoroastrian god 

As regards the Manicaean method of identif 
al, M. Boyce could confirm the undisputed. but 





ing own gods with 
alien gods in gent 





| HH, Schaeder, Urform und Fo 





tbikdung. des manichiischen Systems, Leipvig, 





1927, p. 146 
Tid... 146. 
» Ibid... 135 
+ Thid. p. 146. 
» Ch-eig Stand und Aufgaben der iranischen Religionsgeschichte, Leiden 1955, p, 103 
[= 1200 


© M, Boyce, On Mithea in th 
in honour of $.H. Tagizadeh, London 1962. p. 48, ibid. n. 3 
Thid., p 48 





Manichaean pantheon, in= A Locusts Leg. Studies 
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very important fact that identifications of gods depend on their havin 
some aspects in common *, a community, however, that properly 





covers the conceptions of both gods only in parts, or that is of a rather 
2 kind, so that it is applicable to many As for the 
Manichaean pantheon in Iranian traditio understandable short 
comings of Mani’s method had the effect that both one Manichaean 
god could bear the names of two different Zoroastrian gods, and one 
Zoroastrian god's name could be shared by two different Manichaean 
gods in different Ira 






ian lan; 





s. The best-known example to 
illustrate this observation is Mithra himself who, as Mihryazd, came 
to be identified with two Manic 





ean gods, the spiritus vivens or 
Living Spirit, the main god of the second evocation, in the Middle 
Persian tradition *, but th 





legatus tertius or Third Messenger in the 
noreover, he is frequently called Narisaf- 
and sometimes hriclig fret 


Parthian one. In Parthian 








as well". In this point the Sogdian 
Manichaean tradition agrees with the Parthian one, in so far as it 


renders the name of the 





Third Messenger by msi vayi (mySyy 





Bryy), adopts the Parthian name Narisaf-yasd (in Sogdian tran 
scription nr'ys$ y2i)"!, and the term astik fréste, a borrowing by 
translation from the Parthian'?. Henning who for the first time 


ed this son 








hat confusing linking of divine names 


and persons was of the opinion that its divergence follows from different 





aspects of the god Mithi 





among diverse Iranian peoples, the Persians 
on the one hand, the Part 





ns and Sogdians on the other', The 
Precariousness of this explanation, however, has been pointed out by 
M. Boyce '*. Later on she offered a preferable solution of the problems 
involved in her article “On Mithra’s part in Zoroastrianism” ', It is 
convincingly put forward there that in the Sasanian empire Mihr-yazd 
was worshiped as one, in fact the most powerful solar deity "®. On the 











* For the names of the spires vivons in different languages cf. J.P. Asmussen, 
Neistvnill, Copenhagen 1965, p. 2 

 Hidyg fiyite = tert leans ompletely, oF partly restored in M 373/R 
1/9), M480 c//14-15/, and M 3490/2 

8 fy 1221 = M389 62 

4 in Mads = THD 170 eW/I243; tykw pry 





> Zum rentealasiatischen Manichiism OLZ 37 (1934), col. 5M, CL. abo 
1. Gershevitch, The Avestan Hymn to Mithra, Cambridge 1959, p. 41 
* On Mithra in the Mas 
5 BSOAS 32 [196 
"© M. Boyce, Mithra’s ps 





Mp. 21 


asrianism, p21 
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other hand, those Zoroastrians who were well versed in their faith did 
never forget (even not in our days) that Mihr was more than this, 
a lord of the radiant light of all the luminaries of the sky, and 
xd than Xwarséd, the sun himself 
This short contribution which I submit to your attention is by no 
ive description of all possible and remarkable 
since know about the Iranian Manichacan 
Mihr-yazd, on the strength of hitherto unpublished Turfan-texts. In 
order to complement from the Middle-Persian side what has already 
been established by M. Boyce, I intend to communic 
‘on one unpublished Middle-Persian M: 
to the Turfan-Collection, affords some fresh information on the 
eschatological part taken by Mihr-yazd, allows of a conclusion 
sgardiny ‘ion between this god and his Zoroastrian namesake, 
and I think it is worth bein 
The fragment to be discussed here consists of two small pieces with 
the fragment-numbers M 867 and M 3845". It is only in its present, 
completed state that its text turns out to describe at some length one 
of Mithra’s achievements, The piece is part of a hymn each verse 
being written in three lines, but in fact consisting of two hemistichs 


consequently a greater 






means an exhau 








additions to what we long 


te and comment 





nichaean text only. It belongs 











published anyway. 











The fragment, obviously, treats eschatological matters. Although at 
least one verse is missing between the second and the third verse, ic 
betw 





the first and second column of the page, a continuity of 
safely be presumed. The text 
runs in transliteration and translation as follows 


action and a coherency of contents n 











1) 1/ "w(t h) “ne hindy(3)yin And also the Dark 
2/ 'y t(ryg) hmbwsn'g'* ——_evOoynar, the producer?” 
3/ "y hrwysp bzgyh of every sin 
4/ tky pd] ‘wy p)hykyrb who, by way] of that {terribjle(?) 
5/ [sh] (myn (x)wy8 grwy shape", produces rible 
6) ['yg slhmyn hmbwsnd"? — * gang, 
"7 CEM. Boyce, A catalogue of the franian manuscripts in Manichacan seipt inthe 
German Tusfan Collection, Berlin 1960, p. $9 and 9. 


* Point below n indicating abridged spelling of hmbusyn's 





Points below n and d, abridged spelling of hmbwsynyd, ic. humblsanéd “she 





ly himbwsyn'd “she will produce” 





produces”, oF humbésénid “she produced! 

° Hambiséndg (cf. n. 18) is part. act. of hambdsén-, a causative derivation from 
hamibés. “to appear”, ef. Berliner Turfantexte IV {BTT IV}, Berlin 1973, p. 124, Phl 
hhambi- and hambiis. cf. D.N. MacKenzie, A concise Pahlavi London 1971, 


p40, 
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(after a lacuna of one or more verses the text goes on :) 








H/ 1/ ‘w5 hnd'e’nd ‘w And they? will throw? her 
2/ h’n qwrg ‘wd zynd'n into that furnace * and prison, 
3/ ‘wd bn 'y jyd'n and into eternal bonds, 
4/ 'y ayrd 2 yg which are made by the Light 





(win o pd [hl'n S(hyfr} Architect?” in the reaflm] 





Unto 
shape” is, But Because handélion 1 


tunately the text, of what has been lft oft, does not say what the “terrible 








fg may be regarded as the demon Az, it is 
czrtainly not too farfetched 10 explain the “shape” (pahikir) as an allusion to 


Aaglin and Nami (Nabr8e, a couple of demons who are instrumental to the 





fashioning of Adam and Eve and thus mankind as a demoniae procreation (cf, e. 
H.Ch, Puech, Le Manichéisme, son fondateur sa doctrine, Paris 1949, p, Of), Mankind 
must be understood then to mean the “terrible gang” (or Sell") of Az (ef 
F.C. Andreas and W, Henning, Miteliranische Manichaica aus Chinesisch-Turkestan I 
SPAW. Phil-hist. KI. 1932, Berlin 1932 Mir. Man, Id 11 R-1 154). It has long since 
been established that both Agr and his 

of dz (Mir, Man. le 1 V1 320%). That pahikirb 
as it were collectively, is possible, if, however, it represents one 








sort were regarded to be no more than 




















demon only, one might preferably think of Namal who, as Péss, takes an important 


part in the Parth. Man. trad 





n and whose work of fashioning the frst couple of 
‘man is described in almost the same way as the work attributed to A herself according 
to the MP. tradition (MP.= Mir. Man. 1, ¢ VIN SME, d1V 12100, 1 R 122M 
ATT LV, text 1.8,V/IE-II/; Parth.: M. 748 V 11 ff, 6f. M, Boyce, Sadwés and Pesis, 
BSOAS 13 {1951}, p. 9136. ef. p. 9108) 








the Parth. text the work of Pésx attains 





comprehensive cosmic extent and is not confined to the past and single work of 
creating Adam and Eve. This is sil beter compatible with the MP. hyma fragment 


tw the discussed here. May-be the verses preceding its opening words described 





Mibr's victory over Pests 
* L think that the elsewhere unatiested grey is a faulty spelling of Pahl. gra 

p. crowd", NP. uri. € 

pears repeatedly (cf. H.S. Nyberg. A Manual of Pablavi, Wiesbaden 1974, p. 276 

















G. Lazard, La langue des pls anciens monuments de la prose persane, Paris 1963, 
1. 169fT, A Tafazzoli,Pablavics Il, AO Han. 36 {1974}. p. 1164). As for grdh 1 only 
Know a NP, parallel form gurd (Lazard, op. cit. p. 171). — A misspelling of gryw 





lf” i of course ps 
* Posibly the Living Spirit and his sons. According to M. 472 (F.W.K. Malle, 
Handschriten-Reste in Estrangelo-Schrit aus Turfan, Chinesisch-Turkistan I [HR I 

Anfang zu den APAW 1904, Berlin 1908, p. 18f 
the Living Spirit will appear on earth and th 














and the other 










ing “to throw” for MP. handistan. It has so far 
(cf W.B. Henning. Z11 9 [1933], p. 186), 
BSOAS 9 [1937], p. 84 

to translate MP rds as “Baumeister 


This passage prove 
ben attested only for NP. a 





For qurg of. W.B, 
This passage supports B. G 
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6) "yg mnwh(mifyd rwin} of the [Light] Now! 













7/ "yg ‘wy whyy@)'w) ie. the New 
8/ "yg nwg hspyyn Paraldise), the resting 

9) °yg zwr"'n ramyw2’ of the warlike powers 

10/ "WS myhr yzd byn'd And Mihr-yazd will bind her 
11/ pd hn bn ‘yg with those fast 

12/hwstyg'n 00 bonds. 






That the Living Spirit takes an important part in Manichacan 
eschatology could already be gathered both from the Middle-Persia 

Saibuhragdn ®° and from some Coptic texts?". The fragment published 
he at the Living Spirit will also fill the part of an 
ultimate combater and fetterer of the powers of darkness ?, (a d 








instructs us 





(Atchiy Orient 10 1938}, . 210). One might even ask whether MP. rz “y wang in 
MR /V/S46/is nothing but a literal rendering of the Sy. ba rb, the “Great Builder” who, 
in any ease, makes his appearance before the Living Spirit and who could have 
taken part in the Living Spirit's work. His building is called the “realm of the Light 
Nous" the "New Paradise”, otherwise dysm'n "yg nwg “the mew building” (Mir 
Man, 1. 6 1'V i 29-30). I consists of the ave 

end of this world (M. Boyce, The Manichaean hymtt 


1 of the redeeming gods and the 





redeemed souls until the 





‘eles in Parthian, London, New York, Toronto 19S4, p. 15M), and of the hell 
Within it, the ultimate and eternal prison of the powers o 
Mir, Man. I-passage the prison is my'n “inmitten™ the new building 

For hypyn, “test”, of. W.B. Henning, BSOAS 28 [1965) p. 244 n, 11. A similar 


use of hspyn, almost inthe sense of “resting-place™, is attested in M_ 2047-3) 





darkness. According to the 








pd hspyn "yg yawidr'n wys'y 
ging” is hspynj in Man. MP. (M 680 /1/RI4/) which i t0 
pin). Part “spyaj, NP. sipanj, Sopd. “spinc- (cf. Nyberg 





red with Pahl 0 
Manual 1, p32), 
The new paradise sa esting-place for the redeeming gods, who ate banished from 
st Light”. (M. Boyce 
dark pone 
che. 





the Eternal Paradise during their cover the 





Hymn-cycles, p16). Hav 

f 

F.C, Andreas and W. Henning. Mitteliranische Manichaica aus Chinesich-Turkestan 111 

(Mir. Man. 111), SPAW. PhiLbist. KI. 1934, Ber 

names of Ohrmezd. the Last God 

Norisaf the Great Builder-Master, the Living Spirit, Jesus the Splendour, the Virgin 
sd, (But elsewhere the attribute razyi is 





vastant struggle with the 





sm the time oF Ohrmesd's first 





they are aptly called “warlike 





n 1934, a 383, 98. In that text the 





the Mother of the Righteous, the Friend of Lights, 


of Light, and the Great Nous are meati 





not restricted to these deities. It may even be used in honour of certain church-leaders 
4 5692/13) = M $7562/1) 





like Afdr Zaki [Mir, Man. HI, €7h. oF pechaps Mani himself 
M A72/R9fT) in HR Th p. 186, M-470/R/I34T, in HR I, p. 204 
Kephalaia 1, Stut 
ed, H.J, Polotsky, St 
C.R.C. Allberry, Stuttgart 
CE, H.C, Puech, Le Manichéisme, p. 84 








1940, p. S4, 19-24, p. 85, 191T, Manichiische Homilen 









1p 40, 4, pl, 6, A Manichaean psalm-book, ed 
pil Ser 
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see — did not find its way into modem 
descriptions of the Manichacan eschatology). One adversary of his 
is mentioned in our text, ie. handésisn 7 tdrig, and her shape, Who or 
what is handasiin Ftarig? 

Handésién “the thought” or “thinking” is a well-known Middle- 
Persian Manichaean te 
soul, It corresponds inter alia to Parthian andésiin and Greek 
évOijinor™. The more complex term 
an exact parallel to the andésisn tdrig of a 


which — as far as I cs 








n mainly denoting the fourth limb of the 





andésiin { tdrig, however, is 
ently published Parthian 
dark 
counterpart of the just mentioned fourth limb of the soul?4, This 





text. The Parthian word was understood to mean the negative, 





conception is repeatedly and unambiguously attested in further un- 
published Parthian fragments**, The Dark évOiynorc to be discussed 


here, however, “the producer of every sin”, must necessarily be a 








decidedly more powerful domoniac entity than a humble fourth part 





of the “Old man’s” spirituality could be expected to represent. It is 
almost self-suggesting then to remember the demon 4, As the covetous 
and pernicious principle of matter, as the producer of the powers of 
darkness, and the exciter of greed and concupiscence, she is what 
was called Hyle by M: 5 

If this much is granted, it is impossible not to identify the Midde. 
Persian “Dark évOOunors “with what in Coptic texts is called the 
100), explicitly explained to be 








vOijinots of death” (revOvpinars 





Hyle**. It must be admitted, however, that both terms are not 
identical and that a strict correspondence of the Coptic phrasing 


does exist in the tradition of eastern Manichaeism, not only in 





Sogdian mrcyne Sm'F “2 “die Hyle, die évOiymais des Todes”™, 


and Uigur az sik dlimlik saginé “der Az-Dimon, das Todesdenken 


W.B. Henning, BSOAS 12 [1987 
“Ci, BTT IV, p. 95. 2 and the fteratun there 
2% BIT IV, p.95L 

ously attested in e.g. M_27/V/13) (Parth,) and M, 208/5-6) (Parth) 
mavé en Chine, JA 1911 








Una 
ct. bd. Ch 
pp. S61, $47. In M3416) 




















HLH. Schacder, Urform, p. 11240 By the way, 42 was expected 10 
spear among the combatants in Manichaean eschatology by G.O.C. Haas, Indo- 
Iranian Studies, London Leipzig 1925, 9. 198 

* Kepalaia 1, p. 26.18; 27,5: 31.10; 7415, 





W.B. Henning, Ein manichaisches Bet- und Beichtbuch, APAW 1936, Phil-hist 
KI. Ne. 10, Berlin 1937, p. 91,ad b S 
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(oder Denken des Todes)"*%, but also in Middle-Persian hndyiyin 
'y mrg 
to be sufficiently well attested both in western and eastern Manic 





*_ Thus the conception of the “év@oynois of death” 








eism, 
and moreover, itis likely to go back to the first layer of the Manichaean 
doctrine, for it was obviously coined on such older Gnostic terms 
as “Sophia of death” and “én@upia of death”* 

As for the unpleasantly vague term “the Dark évOounois 
text, I cannot but regard these words as a somewhat “terminologically 
inexact” parlance of, pethaps, as a mere mistake. Either possibility 
allows of the assumption that the “Dark évOijinotc” is an assimilat 
to the names of such negative counterparts of the limbs of the soul 
as b’m Uryg, m[nwhmyd] tryg, and ‘w8 tryg, particularly “ndysyin 
try’, The resulting ambiguity of the wording is certainly no 
insurmountable obstacle, Suffice it to mention the wide application 
of the simple word hndysyin /‘ndySyin itself. It is not merely the 
fourth limb of the soul. In a more general sense it may be used to 
denote the human faculty of thinking, sentiment, and medit 








of our 
























tion 
as a whole (and often cont 
happens to be “a substitute for the name of the Gloriosus Rex 

Let me return to our hymn-fragment and express my conviction that 
fe entitled to conclude that it is az herself who will be bound for 
ever by the Living Spirit. This view is borne out by an almost complete 
parallel to our text in the 23rd Coptic Manichaean psalm**. It 
al work of the Living Spirit as follows : “In 


ry to word and deed)*#, Moreover it 














describes the eschatologi 








Av. Le Cog, Tarkische Manichai 
my translation follows H.J. P 
KI. 1933, p. 78 


M29 cllVA, 


avs Choticho, IIL, APAW 1922 Nr. 2, p. 19, 
sky, Ein Mani-Fand in Agyplen, SPAW, Phi-hist 











aiext destroyed. Noted by M. Boyce, Catalogue, p. 21, where 
cof mry should be read. 
*2°J,P. Asmussen, Manichacism, in: Historia Religionum, od, C.J. Bleeker and 





neg inste 


G, Widengren, Leiden 1969, . 605. 

+9 All of them attested in M 27, ef. Trait, p. $60 

4+ As for ‘ndysyin cf. M. 32/n7) (HR Ul, p63), Mir. Man. (11 b 54, g 124, also 
M5700 b /S), M 6O20/U/R/LS (unpubl. hndyiyin: M9 1 R 17 (F.C. Andreas, 
W.B. Henning, Mittelirnische Manichaica aus Chinesiseh-Turkestan It (Mir. Man, II, 
‘SPAW, Phil-hist. KI 1933, Berlin 1933, p. 298) 

45 W.B, Henning, BSOAS 12 1947]. p. 44 

© Psalm-book, p- 11, 13-16, It may be mentioned here that the same events have 
also been described at some length by lime n-Nadim in his Fihvist (Kitab al-Fibrist 
ed. G. Flgel, Leipcig 1871, p. 330, 3117... Floge! 
Leipzig 1962, p. 90, The First of al-Nadim 1 
1970, p. 783). The passage has recently been 











Mani, seine Lehre und sein Schriften, 
d. B. Dodge, New York London 
anslated by Dodge as follows 
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‘a moment the living spirit will come ... he will succour the Light 
But the counsel of death and the Darkness he will shut up in the 
blished for it, that it might be bound 
in it for ever”. And the psalmist 
what he has written has been taught by Mani himself: “This is. the 
knowledge of Mani, let us worship him and bless him*”. 1 think there 





dwelling (rayteTov) that was est 





goes on and stresses the point that 








Mani said, “This co ne thousand, four hundred 






and sixty-eight years”. He xa js state of affairs comes to an end and the bold 





lefainess, the Spirit of Darkness, sees the rescue of the Light and the exaltation of 





the angels while the warriors and guards fof Darknes} are surrendering, and if she 














sees the battle and the warriors about her accusing her, she will retreal to 4 tomb 
prepared for her and this tomb wil be blocked witha rock the size of the work, which 
will barricade her in it [the tomb}. 50 that the Light will be set fee from anxiety due 
to the Darkness and its injury”. CY abo A.V.W, Jackson, JAOS 501930}, p. 198 

The tomb will be shut up by someone who was supposed to be “der Engel, der dic 
Welt zu sehaffen vor Lichtgott den Aulrag erhalten hatte” (Fldgel, Mani, p. 242), 
rather the Great Builder-Master (Jackson, loc. ct.) Our own results are in favour 
of Fligel's opinion, To shut up the fi bviously the Living Spirit's task 





We may conclude then thatthe puzzeling word Muna, oF hummdma, etc, translated 





25 “bold chieftainess” or understood as a demon's name is nothing elie but an 





Arabic rendering of a word meaning EwOiynois. In this case we have to start from 





amma whichis inter alia ind intend, plan, consider" A possible nominal 
derivation seems to be hand + fer. suf. Hammam is, according 10 G. W. Freytag 
Lexicon Arabico-Latinum, Halle 1937, p. 407, “obtrecator", according to H. Webs 


A Dictionary of Modern Written Arabic, Wiesbaden 1961, p. 1033, “careworn, worried 





anxious; eager, active, energetic”. In the present context hammdma should be expected 





to mean 5 se being who intends, plans, considers; who takes care 





nething lke “the Fen 








ho is enterprising”. The requieed Talat last i attested in Fbnu IMurtadds rendering 
1d (K. Kesslet, Mani, Bertin 1889, p. 3 
In Finu r-Nadin’s report al-hammima % further called “the Spirit of Darkness 


This — 


been detived from aw 





the 





8, p. 381 0.2) 





her with hamendma — might betray that the Arabic term has possibly 





ding like that one attested in our MP. hymn fragment, 





amely hand 
Thad the 
kindly wr 






portunity 10 submit my suggestions to Prof. M. Feischhammer who 











te (letter of Oct. 19, 1975) inter alia: Thre Oberlegung, hamména ma 
lesen und als "Sinnende usw.” zu fassen, hat durchaus etwas fr sich. Wie Sie schon 


der oben zitierten Stelle einehmen kénnen, hat die Wurzel hamma!yahummu auch in 





alter Zeit im Prinzip die bei Wehr verzeichoete Bedeutung. Wenn mit auch eine Form 
‘haraméma aller Erinnerung nach noch nicht begegne it, 40 gibt es doch hammdm schon 
sehr frdhzeitig als beiebien Personennamen.Lisinal-arab 16, 107 beiOt es... “hammdmn 

in Adjeltiv mit Intensv-bedeutung) von einem Verbum 
mit der Bedeutung ‘etwas planen, vorbaben etc', und zwar dann, wenn man Zu etwas 


entschlossen is 


{st eine fa- Bildung (a 








Psalm-book,p. 1, 26-27. Cf. also Homil 





n, 4. Polotky, p, 41,5f1.: “He (= the 
Living Spirit) will put Darkness into the tomb, [its] manhood and [its} femininity 
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is no reason not to believe him, and I conclude that the above described 
eschatological part taken by the Living Spirit belongs to the very 
“Urform” of the Manichaean lore. 

According to C.R.C. Allberry the psalmist called the Living Spirit's 
adversary “the counsel of death” (moa ve [ ¢ —]). “Of death” 
is Allberry’s addition, but ca ve at least is attested, and that this 
word is the Coptic correspondence of the Greek évdijinots has long 
since been established by H.J. Polotsky**. Therefore Allberry’s resto: 
ration and the proposed interpertation of the Coptic term as Hyle 
are in fact imperative. 








These observations allow to discard once for all the assumption of 
myth by 
any secondary influence from the Iranian side, all the more as its 


a development of the above described eschatolo; 





details fit exactly into the pattem of a certain con 
gonical and eschatological events, following as it were necessarily from 
Manis own line of thought: In the same way as the Living Spirit 
redeemed the First Man, he will draw up the Last Man, the Column of 
Glory, etc., into the realm of light**. Whereas he built the edifice of 
of time and charged his sons to keep it in 

order, he will destroy this world in a general conflagration in those 
last days by revoking his sons from their proper places and functions *° 
And last not least, as the Living Spirit killed the archons of darkness 
in the beginning and fettered other demons in spheres and 
itis likewise he who will achieve the work of the ultimate imprisonment 
oft 
The ersian and Coptic texts render Mani’s 
own eschatological ideas, but this does not prohibit us from comparing 
Mihr’s eschatological part according to the Manichacan doctrine and 
in Iranian tradition, particularly in that specific Iranian doctrine which 
Mani could have got most probably acquainted with, Zoroastrianism 
dominating third century Iran in Zervanite garb. In fact a somewhat 


ruency of cosmo- 





this World in the b 








arths, 








powers of darkness in the BaAog** 
bove discussed Middle 








Without doubs the MP. Sabuhragin incladed a description of similar events (M, 472/R, 
HR Il, p, 17£), but the text is defective 

“* Ein Mani-Fund in Agypten, SPAW. Phil-hist. KI Berlin 1933, p. 78 Polotsky 
did not yet know nor expect that botk the Greek and the Coptic words &iynais 
‘and ove could be used to denote the Hyle. For oa vt = Hyle ef. also Psslm-book, 
p.9, 1708 

“> Kephalaia I, p. 54191 p. 85,194 

© M A72/R,9fT, in HR I, p. 186, Homie 
1 For the Boo; in Manichacism ef. Pued 











1p. 39.201, Psalmbook. p. 11.3 
fe Manichéisme, p. 84, p. 178 n. 334 
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comparable trait can be found in the Middle-Persian apocalyptic 
treatise Zand i Wahman Yast according to which Mihr “of the wide 
pastures” together with Sra and other gods will support Pisyitan 
against the demons of dark stock in the millennium of Huiédar, the 
son of Zardust. Ganndg Méndg summons Mihr to “rise up in righ- 
teousness” (pad rastih ul ést), ie. not to side with Ohrmazd and to 








abstain from battle, Mikr, however, retorts that the demoniac powers 
have already passed the bound of their afforded time by 1000 years 2. 
His words are embarrassing Ganndg Méndg, and Xesm, the demon 
of wrath, fle works of 
Mihr-yazd are more concisely described in the Ayddgar I Jamaspig ** 
Other P. 
Milr’s eschatological part. The Méndg f Xrad cedes the merit of 
smiting Xesm to Srd8, one of Mihr's companions in the Zand i Wahman 





defeated *?. These and other eschatologica 








lavi books have more or less different details about 


Yast, while Mihr himself, together with the Infinite Zurwiin, the 
Genius of Justice, Fate, and Divine Fate (zurwen F akandrag ud ménig 
xf), will perform the still greater work 


the creation of Ahriman’s and finally (ic, immediately 








idadistin ... ud baxt ud bagé 
of smit 
before the ultimate rehabilitation of the world) also the demon 
According to this text Mir performs a work which strictly corresponds 








with what Mihryazd, the Living Spirit in the above presented Mani- 
chaean fragments, does. 
It must be admitted, however, that it is commonly Srd# who in 





Zoroastrian ti 
subduer of 4: 
as the opponent of the excess and deficiency of i:**, According to 





ition is held to be the appropriate adversary and 





Thus Zadspram describes Sra, the genius of the mean, 








this passage of, RCH, Zachner, Zunan a Zoroastrian 
dilemma, Oxford 1955, p. 102. 
The Text of the Pahlavi Zand-VOhiman Yasht, ed. K.A.D. Nosherwin, 
, transl E.W. West, The Sacre 
Oxford. 1840, p. 22811, G. Widengren, Iranische Geisteswelt, Baden-Baden 1961 
204 
* G. Messing $.J., Libro apocalitico persiano Ayitkir 1 Zimilspik, Roma 1939, 
. LISIT, cf. H.W. Bailey, BSOAS 6 1931), p58 
E.W. West, The book of the Mainyo--Khard, Stuttgart London 1871, cap. 8, 
ME, pp. 17, 142., The Dini i Maina j Khrat, ed. D.D. P. Sanjana, Bornbay 1895, p. 22 
CF. Zachner, Dilemma, p. 3680. Following Zachner 1 prefer to read and translate Az 
reed rather than Az “snake” (BSOAS 10 (1940-42) p. 6 
 R. Ch. Zachner, A Ze M, p. 3086, 611. Vichitakiha 
Zatspeam 1, ed. B.T. Anklessria, Bombay 1968, cap. 34, 44-45, p, 146f, p. cXXt 
CF. Zachner, Dilemma, 34347 


For the meaning 


Poon 1999, cap. 3.32-35, p. 





sof the East V 














anite Apocalypse 1 
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a Pahlavi Riwdyat Sros will smite dz 
events is given in the small catalogue-work Mah i frawardin ri 
hordad®*, The Bundahisn states that the final ejection of Ahriman 
and Az will be accomplished by a sacrifice conducted by Ohrmazd 
with Sra¥ as his assistant”. 

T do not want to dwell on the well-known intimate association and 
similarity of Mihr and Srdi in the Zoroastrian tradition *°, nor on 
ested already in the Avesta °? 
Suffice it to repeat that at least one version of the Zoroastrian eschato- 


A similar report of the same 








the opposition between Srds and Xeim at 


logical myth can reasonably be compared with a Manichaean counter- 
part, It may be ranked with many other striking similarities of the 
Manichaean and the Zervanite doctrines which are by no means 
a fortuitous coincidence. 
It seems sound then to assume some sort of dependence between 
erably a 
from the Zoroastrian myth which 
rit 





the Manichaean and the Zoroast 
e of the Manichae 
would help to answer the question why Mani called his Living $ 
Mil-yazd in Middle 
with certain difficulties. The crucial point is the time of origin of the 
Zoroastrian myth. Are we entitled to regard its Pahlavi versions as 
older than the Manichaean myth? Of course not, The above quoted 
Wizidagihd i Zadspram-passage relates that Abriman appointed Az his 
general, and 4: for her/his part appointed four gené 


an Mithra-stories, prel 








dependeni 








Persian. This natural suggestion, however 











rals according to 
the four quarters of the world, namely wrath (xen), winter, old age, 
and trouble (* séj)*2. This military arrangement will only break down 





Zachner, Zervanite Aposalypse, p. 
the Didistin-i Dinik, ed. EB. Dhabbar, Bombs 
Dilemma, p, 384 





nlavi Riviyat_scompanying 


3, p. 156, no, 94, CF. Zacher. 





The Pablavi Texts, ed. D.J.M, Jamasp-Asana, Bombay 1897, p. 106f. Ct 





J, Darmesteter, Le Zend-Avesta II, Paris 1960, p. 640 n 


* The Bond: 





thn, ed. BTA, Anklesatia, Bombay 1908, p 227,71, Zand: 





Akisih, Iranian of Greater Bundabién, ransl. BT. Anklesaria, Bombay 1956, p. 291 
Der Bundchesh, ef. F. Justi, Leipzig 1868, p. 769M, p. 43. Cl. also Zachner, 
Dilemma, p. 69. 1, p. 120, n.2 


© H. Lommel, Die Religion Zarathustras, Tabingen 1930, p. 77f. H.S. Nyberg 
Die Religionen des alten Iran, Leipig 1938, p. 654 Zachner, Dilemma, p. 102 

"Vy. 57, 10, Yt I, 15, of Lommel, Rel. Zarathustras. p. 7", M.N, Drala, 
History of Zoroastrianism, Bombay 1963, p. 273 Mithra is also regarded as an 
adversary of 4éima, in Y', 10,97, but not as his particular opponent b 














warlord causing the terror of many de 
Viehitakiha-i Zatspram |, ed. BLT. Ankh 








ria, cap. 34, 32, p. 143 and xi, 
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immediately before the final rehabilitation of the world. The above 
quoted Middle-Persian Riwdyat tells about it that in these days both 
Xeim and 4z will threaten Ahriman and try to swallow him. But then 
Az prefers swallowing Xeim and the other generals for the time being 
and goes on to threaten Ahriman, so that Ohrmazd and Srds can 
‘overcome the two of them without much pains’. Although this myth 
reminds one remotedly of Plutarch’s words that Areimanios will finally 
Perish by the plague and famine he has brought himself, the Middle- 
Persian tales as they are handed down to us are unlikely to be older 
than the 6th century A.D., when Sassanian empire was divided into 
four military districts, north, east, south, and west © 

The Méndg i Xrad has been assigned to the time of Xusrd 1%, 
and the treatise Mah I frawardin riz i hordad dates from the reign of 








Xusrd 11, but may embody older speculations * 

Among older, probably pre-Sasanian Iranian traditions 1 only know 
4 somewhat inconclusive allusion in Yt. 19,95, According to this text 
Astvat.arata’s (ie. Hudédar’s) companions will step forth and defeat 
Aéima. What follows is a description of an eschatological battle in 
which many divine powers will smite their corresponding demoniac 
adversaries and finally drive away Ayra Mainyu. But neither Afv@ra, 
nor Sraoga, let alone dz/, are mentioned. May-be, th 











Zoroastrian 
tradition understood Astvat.arata’s companions (haxays) to be Mihr 
and his attendance **, or, according to J. Duchesne-Guillemin, Mithra 
“avait pris la place du Sauveur Astvat.orata : dans I'acte de mettre en 
fuite A&sma"**?. But anyway, this must be a later development of the 
myth. 


ner, Zervanite Apocalypse. p. 390, p. 609., Zachner, Dilemma, p. 345 und 









"> Pahlavi Riviyat, ed. Dhabhar, p. 155, n0, 90ff, Zachner, Zervanite Apocalypse, 
1.6266, Zachner, Di past 

©. Clemen. Fontes historiae religions persicae, Bonn 1920, p. 49, English 
transl W.S. Fox and LEK. Pemberton, Passages in Greck and Latin literature 





relating to Zoeoaster and Z2 





rianisen, JCOL 14 {1929}, p. 52 
A. Christensen, L'Iran sous les Sassanides, Copentague 1944, p. 370, 
* M. Boyce, Handbuch der Oriental Abi. 484. 2Abschn,, Lieferung 1. 





Leiden Kiln 1968, p. 54 
4. Tavadia, Die mittelpersiche Sprache und Literatur der Zarathustrer, Leipzig 
1956, p. 139, M. Boyce, Handb, d. Orieatal, p63. 
®* Otherwise Lommel, Rel. Zarathus 26. 
* La religion de Miran Ancien, Paris 3 
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Let us add here that the promotion of the very demon 4z, the 
adversary of Mikr and Srdé, seems to be a rather late and somewhat 
perplexing phenomenon traceable particularly in Zervanite texts which 









are to be dated in Sasanian times and still later” 

And yet — 1 believe we need not content ourselves with a purely 
negative result. Let us also take into consideration the following items 

Firstly: A Parthian Manichaean hynm-fragment published by 
M. Boyce describes the final and definitive imprisonment of “the dark 
Demon of Wrath (‘mg 
and ds, it seems, could be used to render what ultimately should be 
enclosed in the PdAos. This is not quite unexpected, for we are 





Vryg) together with his abyss”. Both Limag 








indebted to M. Boyce for the fine observation that in Iranian Mani: 
chaeism [mag is sometimes nothing else but “the active spirit of 
Hyle"”?. On the other hand it was already the Avestan Aéima 
(= Xeim) who was held to take part in an eschatological battle, 
Thus for Aéima-fimag on the Zoroastrian side 
and a dependence on the Manicha 

Secondly : The Mendy i Nrad-passage describes the final victory of 
Mihr, the Infinite Zurwan, the Genius of Justice, Fate, and Divine Fate 
ies of justice and fate 








least a preceden 
ean one may be asumed 











over dz. It is obviously the powers and dei 
who will ultimately side with Ohrmazd, and this idea may have taken 
rise from, of in connection with the cosmogonical acts of the allotment 
of a certain period of supremacy to Ahriman and of Mihr's mediating 
n him and Ohrmazd. Thus a Zoroastrian, may-be Zervanite 
explanation of how and why Mifr came to be an eschatological 












betwer 





combatant seems possible, and likewise a connection of the myth 
with Plutarch’s description of the Persian religion. According to 
Benveniste Plutarch (about 46-120 A.D.) called Mi0pns the mediator 
(ueciens) between Oromazes and Areimanios in this selfsame sense ” 
The matter of the contract at least, the limitation of Abriman’s 
dominion to 9000 years, was known by Plutarch and reported by him 
‘on the authority of Theopompus”*, This lead Benveniste to the 














Zaehner, Dilemma, p. 1664, R.Ch. Zachner, The Dawn and Twilight of 
Zoroastrianism, London 1961. p. 26 fT 

M. Boyce, Some Parthian abecedarian hymns, BSOAS 14 (1982), text A /15 
pee 

Sadwés and Pests, BSOAS 13 [1951 

© E Benveniste, The Persian 
1929, pp. 87f0, 936 

 E. Benveniste, The Persian 











the chief Greek texts, Paris 


71f, ef, Clemen, Fontes. p. 49. 
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conclusi 





mn that “the whole text” as it has been handed down by 
Plutarch “must henceforth be re cient 
exposition of Zervanism. By Theopompus who is quoted, and by 
Eudemus who perhaps inspired it, it takes us back to the fourth 
tury B.C.""S, Even if the Z nyth is doubtful 
a least *, its pre-Manichaean origin is well-established. 

Thirdly : A connection with the Plutarch-myth may also be suggested 
in the case of the Zand 7 Wahman — and Ayddgdr i Jamdspig 





ded as an authentic and 








vanite purport of the 








passages. They relate that 





he reason, why Mihr succours Ohrmazd 





gainst Ahriman and Xesm, is that the demons have committed 





breach of contract and tran: 





ressed their afforded time of domination, 





This observation sufficiently illustrates the point that although both 
Middle-Persian tre: we been written down in their present 
form only in Islamic times, nevertheless their gist is of an earlier, not 


sesh 











pre-Islamic, but also pre-Manichaean origin. Here we may refer 
to the researches of F. Cumont and J. Bidez who did not only prove 
4an Iranian background of such apocalyptic scriptures of the Hellenistic 
and Roman world from the Ist century B.C. on as the Orack of 
Hystaspes, but also their manifold congruency with the Zand i Wahman 
Yast and the Ayddgar i Jamaspig 7”. The eschatological part taken by 
Mihr in the Middle-Persian texts has been compared by Cumont 7" 
with the appearance of the rex magnus de caelo and the dux sanctae 
militiae who will combat and fin 
nium of undisturbed happiness will follow during which the priceps 
daemonum will be keptin chains ”*, This is Lactantius’ (4th century A.D.) 
Feport, most probably on the authority of the Oracle of Hystaspes, and 
Cumor 
“ou plutt Mithra, son in 














lly imprison the “inpis”, A millen: 





explains the rex magnus to be originally the “H).wos Bacthevs 


arnation 





* £. Benveniste, The Persian religion, p11 
% Cf.now W. Letz, Plutarch und der Zerwanismas, Yidsnime-ye Irini-ye Minorsky 
Tehran 1969, p. 9 
F. Cumont, La fin du monde selon les mages occidentaux, RHR 103 {1931}, p. 291 
J. Bidee sts, Paris 1938, p, 217M. Il, p. 3617. CF. also 
E. Benveniste, Une apocalypse pehlevie le 2imisp-Namak, RHR 106 (1932), p. 3371 
G. Widengren, Stand und Aufgabes chen Religionsgeschichte, Leiden 1955, 
p, 106, G. Widengrea, Die Religionen trans, Stuttgart 1965, p. 199fF, J, Duchesne 
Goillemin, Rel Handb. d, Oriental, p. 49, 








F.Cumont, Les mages b 








jons de Iran anciea, p. 44(C, M. Boy 





* La fin du monde, p. 96f 
* Bidex-Cumont, Mages hellénsés Il, p. 370, p. 375. 











fe-Cumont, Mages beléniss I, p 
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It is possible then, to say the least of it, that some scarce Iranian 
Zoroastrian traditions on Mithra as an eschatological combatant take 
us back to pre-Christian times, 

Alll these statements as a whole allow of the suggestion that already 
by Mani’s time at 
known to have taken part in an eschatological battle, according to the 
Zoroastrian, properly speaking the Zervanite, doctrine, so that Mani, 
when he called his Living Spirit Mihr-yazd, allowed himself to be 
guided not only by the Zoroastrian Mihr’s warlike character *#, or his 
2, but 
his v 





ast Xeim and Mihr, perhaps even Srdi, were 














being “a bit solar Iso by certain eschatological achievements 
of this god, such nquishing certain demoniac powers in the 
last battle, We are, perhaps, even entitled to extend this theory to 
Mihr’s cosmogonical achievements as a pecitnc. If Benveniste's and 
Zachner’s interpretation of the above quoted Plutarch-passag 
right, Mani might have known about a Zoroastris 
to which Mihr-yazd brings about a treaty between Ohrmazd and 
Ahriman, Although acting as an impartial mediator he actually saves 
‘Ohrmazd from the onslaught of the dark powers and will finally 
contribute to Ohrmazd’s victory. It is tempting, then, to assume 
that Mani discovered comparable traits in this deity and in his own 
Living Spirit who had once redeemed the First Man from the 








are 





n myth according 





demoniac powers 
This does — if my opinion is right — credit to the learning of the 
famous propheta doctus, and it distinguishes him from many others 
who claimed knowledge of the Zoroastri 
with telling us that Mihr was the sun *?. 





religion but were oi 





ntent 





1M, Boyee, Some remarks on Mithra ia the Manichaean pantheon, p.4Sf 
ce das Beste, Mithraic Studies 1, od. J.R. Hines, 





21, Gershevitch, Die 
Manchester 1975, 
"Cf, Strabo (63 BC.-19 AD), Geography XV. 13, 
p34, Fox- Pembe 
3 wal fov, Ov xa 


«ec 


37): tyson (the Persians like the Medes and “many others") 














Jor Mid. As Strabo proves independent from Herodot 





what he writes on Mithra we may assume that be follows another source, or even 





his own observation (E. Benveniste, The Persisn religion, p. $31.) Ptolemy (2% cent 








A.D), Teteabiblon Il. 17 (Clemen, Fontes, p. 58, Fox-Pemberton, p. 62): aithovai 

vlip (the regions of India, Ariane, Gedrosia, Parthia, Media, Persis, Babylonia, 
Mesopotamia, and Assyria)... Milpav 8 tiv Aiiov. Hesychius (5! cent. A.D) 
Lexicon (Clemen, Fontes, p. 89, Fox-Pemberton, p. 100): l@pas* 105. mapa 








Méporis ydOpmg. Paulas Persa (@ cent. A.D.), Logica ad regem Chosroem, of 
J.P.N. Land, Anecdota Syriaca, Lugd. Bat. 1875, pp. 8, 28-9, 2 (tex) 9 (translation) 


rmultivoca, ubi unius rei duo vel plura nomina sunt; ut eg. solis sermone Persico 








*abiab (written “bb, xwar edd (kwrkSy), mir (ray) 














PAUL THIEME 
MITHRA IN THE AVESTA 


1, On the occasion of the first Mithraic Congress, held at Manchester, 
England, in the summer of 1971, I offered a paper on the concept of 
Mitra in Aryan belief. I concentrated on the methods of reconstructing 
ertain features of the Proto-Aryan Mitra by comparing linguistic and 
conceptional coincidences in the pictures of the Rigvedic Mitra and 
the Avestan Mithra, Applying these methods, I tried to show that there 
tare not only some specific particularities we can recognize as traits of 
Proto-Aryan Mitra, but that there is also a central idea that holds these 
traits together and makes them meaningful as parts of a whole, as details 
of a pattern. This idea is the sacredness of mutually exchanged 
solemn promises (e.g., pacts, contracts, treaties, covenants), the belief 
in this sacredness being based, essentially or, rather, exclusively, on the 
firm conviction that heavy punishment or, conversely, wonderful rewards 
will be administered by a supernatural power to whoever will not 
or will keep his contractual word. Mitra turns out to be—as A. Meillet 
first suggested and established in the beginning of this century 
not a god of the sun or some other phenomenon of nature, 
conceived as a divinity, but the personif 
‘contract, treaty,’ designated in the Rigveda and in the Avesta by the 
appellative noun mitra-/mi@ra-. Throughout the Rigveda the god 
Mitra appears in the company of certain other gods, all of whom are 
equally recognizable as personifications of ‘sacred’ concepts: Bhaga 
‘god Share/Sustice of distribution’, Amia “god Lot/Equity of allotment’, 
Aryaman ‘god Hospitality’, Varuna ‘god Verity/True-Speech’ 

2. Let us now concentrate on the god Mithra in the Avesta or, 
more specifically, on the picture that Yasht 10, the ‘Mihr Yasht’, sets 
before us. My intention is to supplement the diachronic discussion 
presented in my previous paper by a synchronic sketch. At the outset, 
however, it must be realized that the ‘picture’ Yashr 10 gives us is not an 
informative report, addressing people who do not know Mithra, Such 
a report would have necessarily been arranged systematically, giving 
fair and objective emphasis to each single point and its relative 
importance. Yasht 10 is, on the contrary, a commemorative de- 
scription, addressing people who know the god and recalling the 

















jon of this sacred conee 
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facts in a subjectively chosen order, selection, and emphasis. Further- 
more, this commemorative description is a poetic one, coloured by 
imagination and couched in glamourous language. Analysing the Mihr 
Yasht requires some reorganization of the evidence by trying to bring 
the details of the text into a systematic order. It also involves an attempt 
to separate religious conceptions and poetic imagery or, in other words, 
to find the postulates of religious logic behind the creations and 
conceits of religious imagination 











Where an occasion offers itself, characteristics of Mithra will be 
compared with those of other gods. Such comparisons will, however, 
take an altogether different direction from those suggested in my 
first paper. Let _me state here and now that the purpose of these 
comparisons is not to establish prehistoric or historic connections. 
On the contrary, I shall make my comparisons from typological 
standpoint in order to reveal similarities of type that are of no 








historical consequence whatsoever, but due to analogous processes 


of thought observable throughout the world of man 
3. The Midra of the Mikr-Yasht is a great and powerful god 
(azata- ‘worthy of worship’). He is an ahura- ‘lord’ (¥1, 10, 25; 69) 
like Ahura M 
he is treated as his equal 
He bestows great and wonderful blessings, and all the fundamer 
conditions for life and well-being seem to depend on him. Through 








4, the God of Zarathushtra, and on several occasions 








him the v 
him the plants g 
vants), pros 
down great and disastrous calamities: he bréaks in pieces houses, 
Villages, and tribes; he smashes skulls, he mixes bones and hair and 
brains and blood on the ground of the earth, he destroys whole 
countries (18; 26, 72) 
4, Blessings and disas 
to his whim, his is not an arbri 
by no means an unpredictable tyrant. Midra's blessin 
are dealt out according to one strict principle. As the Yasht does not 
tire of repeating—indeed it reemphasizes the point in practically every 
verse—Mifra’s blessings are for those who do not betray their 
contractual word, his disasters for those who do betray it (miOradruj,), 
who fight against their treaty 
ledge the sacredness of solemn vows (aurauaGa-). The blessings sent 
the disasters are punishments for practical, 


fers rush down (from 





mountains and the skies); through 





row; he gives herds of cattle and men (sons and/or set 








ny, swift horses, and ‘broad cattle pastures.’ He brings 








's, however 





are not distributed according 





ariness unfathomable by man: he is 
and disasters 





iners (auuimifri-) and do not acknow 





by Mira are rewards, 
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social or political, behaviour. Even when his punishments seem rather 
excessive, they are in strict relation to the crime committed: he 
punishes “with the killings of hundreds for the killing of fifty, with 
the killings of thousands for the killing of a hundred, with the 
killings of ten thousands for the killing of a thousand, with the 
killings of innumerable numbers for the killing of ten thousand” (43). 
Whether Mira is “enraged” or whether he is ‘pacified,’ he remains a 
benefactor of mankind, which cannot live in peace without truthfulness, 
without strict adherance to given promises, or without the reliability 
of contracts. 

5. The particular nature of MiGra’s beneficence can be brought into 
relief by comparing him to other beneficent gods. Tak ple 
Ardvi Siird Andhitdé (Yt. $). Ardvi Siira Andhitd is created as a 
benefuctress of mankind and her specific function is to extend help. 
She does so on certain conditions: she must be worshipped with 
sacrifices, where animals—in particular, horses—are slaughtered, and 
her help is reserved only for those who themselves want to help others, 
for example, @raetaona, when he is about to slay zi Dahdka, the 
demon of drought, She withholds her help when worshipped by A#/ 
Dahaka himself, because he wants to depopulate the earth. But this 
is all: she does not deal out punishment of her own. She does not stand, 
like Mira, for a socio-ethical idea, but for the belief in divine help 
to be granted to the pious who offer worship and sacrifices and to men 
of good will who act and fi 























ht for a good cause or for the be 


of others. She is, essentially, a divine benefactress of benefactors. She 
facts as a benevolent figure, hopefully and wistfully dreamt up in 


religious fairy tales, while Midra incorporates a sacred concept, 





essential for society in real life. 

6. Ardvi Siiré Andhita does not help only men, but also women. 
She purifies the seed of men and the foetus, and also the milk of women 
(Yt, 5.1; 5). “Marriageable girls shall entreat thee (viz., Ardvi Siird 
Andhita) for homes... for strong husbands” (87) 

Midra, on the other hand, is a god of men, and it seems only of 
men: he is a god of the lord of the house, the lord of the village, the 
lord of the tribe, the lord the country (¥¢. 10. 17f.; 83f.). He 
comes to “‘the men who are truthful” (74), which in its context means 
“to the men who are of the true (ie., Zarathushtrian) religion’. Contrast 
what is said of Airyaman who, in this respect, resembles Ardvi Stra, 
Andhitd: he is invoked to come to the men and to the women of 
Zarathushtra (Yasna 54.1) 
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Hospitality, over which Airyaman, ‘god Hospitality,’ watches 
likewise rests on a sacred contract, the contract between guest and 
host. Itis, of course, a kind of domestic contract in the keeping of which 
‘women naturally play an essential role: the guest must be protected by 
the householder, but fed and made to feel comfortable by the women- 
folk, It is a logical, expected consequence that Airyaman is invoked 
by men and women alike 

The contracts over which MiGra watches in the Avesta seem to 
be exclusively contracts between men (116) or between groups of men, 
more accurately, between men of authority who speak and act for 
their families, villages, tribes and countries (17f.; 84). It is. the 
logical that Midra is a god only of men. It may be remembered that 
Mitra in the Rigveda receives the attribute priyatamo nrndm (Rigveda 
7.62.4) “most dear to men” and that the la 
composed exclusively of men, must be called ‘Mannerbiinde’ 

7. Inorder to exercise his function to protect the sacredness of treaties, 
the god Contract/Treaty must have certain properties and powers. 
He must be watchful and even omniscient in order to detect at once the 
breach of a contract, He must have the power to bless those who keep 
their treaties and the power to punish those who do not. Poetic 
imagination turns these abstract postulates into concrete, often 














r Mithraic communities, 









picturesque assertions, 

8. Midra is “watchful” (jagaurwudh-) of, put more concretely 
“without sleep" (ax"afne-), picturesquely formulated as follows: ‘the 
longhanded witch of sleep becomes frightened before him’ (97). The 
Rigveda expresses this concept no less concretely: “Mitra looks at 
people without blinking” (3.59.1), that is, without closing his watchful 
eyes even for the fraction of a moment. 

Mira is “the observer” (54) and “guardian” (54) “of all creation, 
of the whole earth” (54, 103). More concretely, ““he overlooks the 
whole country of the Aryans...all that is between heaven and earth” 
(13,95). More picturesquely, “his are broad outlooks” (7, ete.), “he 
looks from the high Hari mountain even before the sun rises... he 
has a house on the Hard from which he regards all corporeal life” 
(13; Sof). 

He is “omniscient” (vispo-viduudh-). More concretely and pictu- 
resquely, thousand ears;” he 
has “spies, ten thousand in number.” He is omnipresent: “his place 
is of the breadth of this earth,” he is himself “of this breadth” (44: 95) 
It seems necessary to warn against misunderstanding such imagina- 














“he is of ten thousand eyes,” “of 
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tive elaborations and concretizations of Mifra’s abstract properties 
as the continuation of an old mythology which would show that Mi@ra 
was originally some god of light or, as was also proposed, the divinized 
night sky. They are not half-obscured vestiges of a past mythology, 
but, rather, poetically created germs of a potential future mythology 
wwe are observing mythology in the making 

9. Mira has the power to defeat and punish those who “betray their 
contract first” (45), that is, those who are the first to break a contract, 
thereby forcing their partners also to break their contractual promises 
they are those who “betray their contract/contractual word” (mira 
druyj-), who “fight against their partners in contract” (auuimidri-, 
‘awimiSranya-, 20{1.; 101), who “are without vow" (auraua6a-: 11), 
that is to say, who “do not acknowledge the sacredness of solemn 
promises.” This power of MiGra manifests itself in a double way 
and is of two quite different types both of which again are elaborated 
by the poet 

Type A: Mira has the power to lame 

“Thou bringest down terror to [the parts) of the very body of 
the mortals who do betray (lit., “who are not non-betrayers of”) 
their contract/contractual word...thou takest away the strength 
the fight in their eye, the 
hearing in their ears” (23). In other verses, Mi@ra makes ineffectual 
the running of the horses, the flight of the weapons of the contract 
breakers (20f.; 48), 

Type B: Mira takes part himself in the battle as chariot fighter 
(ra8aeitd), wielding a mace of miraculous properties (vazra-): 

“Everything he cuts to pieces, bones and hair and brains and 
blood of the treaty breaking mortals does he mingle on the ground 
of the earth” (12); 

“Thereupon he throws them down, he, Mira (‘Contract’), who is 
of wide cattle pastures—with the killing of hundreds for the killing 
of fifty, with the killing of thousands for the killing of a hundred..., 
as he is enraged, driven into hatred...” (41). 

10, In his first role, his role as a lamer, Mi6ra acts like a magic 
spell or a curse. In his second role, his role asa fighter, Mira appears 
divine hero. In his first role Mira resembles in type the Vedic Varuna 
“god of Verity/True Speech” who sends mortal illness, dropsy, and 
has ropes to fetter whoever has sinned against truth. In his second 
role he resembles Avestan Vara@ragna-, “god of Victory” or Vedic Indra 
who overpower and kill their enemies in battle. 

















in their arms, the swiftness in their feet 
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11. In part, Miéra’s blessings appear to be just the inversion 
of his punishments: while he lames the bodies or the horses of 
those who fight against their contract partners, he gives “strength 
of the body/health” (108), “sharpness of eye" (pouru-spaxiti-, lit. 
“espying of the joints/vulnerable spots of the enemy,” 11) to the 
faithful and swiftness to their horses (11). Mi8ra helps them to win their 
fight and his own helper is the god of Victory himself, running in front 
of his chariot in the shape of a wild boar (71), 

12. However, while Mi6ra’s curses and his help in battle come into 
play only then when a treaty happens to be broken, his most wonderful 
boons and blessings are permanent, They are be: 
under normal conditions when treaties are faithfully kept by both 
parties. And they are meant to be shared by both. These blessings 
are by no means merely the inversion of his curses. They are the 








owed in their fulness 





natural results of treaties concluded for mutual advantage. They are, 
in particular, the blessings of peace, of a lasting peace that does not 
rest on the shaky ground of mutual good-will or generally peaceful 
and friendly sentiments, but, rather, is firmly established on the 
conviction of the sacredness of solemnly given mutual promises, which 
at the same time inspires trembling fear and glorious hopes. The 
blessings of lasting peace are safety and, in its train, prosperity. 

As a sacred treaty (miéra), or rather “god Treaty,” establishes 
borderlines (karid-razah-, 61), Midra bestows peaceful dwelling, which 
8), and 
attle pastures’ 
wuru-gaoyaoti-), that is, he bestows wide pastures where 

















is ‘good dwelling’ (4), gives heards of cattle and men (6: 
is accompanied by riches (78): he is “of broad/wide 
( cattle may 
freely roam, even far from the protecting settlement, without 
of treacherous attacks and robbery 

13. Inaddition, Mi@rais held responsible for certain further blessings 
which are not the immediate effect of the security of peace, but are 
considered the share of countries that are under the rule of a righteous 
ruler. As such a ruler he creates prosperity in its widest sense, re- 
plenishing the waters (of the rivers), letting the waters rush (from the 
mountains and from the sky) and making the plants grow (61). 

14. The beneficence of Miéra is constantly called to mind by his 
standing epithet “of broad/wide cattle pastures.” This characteristic, 
however, is not elaborated by poetic imagery in the same way as 
his fighting role. That it might have been is shown, for example, by 
Rigveda 5.63, where Mitra and Varuna, the “protectors of truth, 
are celebrated in verses of magnificent splendour as the bringers of 
the monsoon thunderstorms. 



































MITHRA IN THE AVESTA 507 





Mifra is, on several occasions, associated with, and worshipped 
together with, other divine beings of the Zoroastrian pantheon, I think 
we have a standard by which to measure the actual intimacy and 
judge the true character of these associations. If we look at Mira 
when he is described in action, asking which role his associates 
play in such contexts, it turns out that they are his helpers rather 
than his equals. Vara@ragna “god Victory,” Rasnu “god Justice 
Sraoéa “god Obedience’ —to ni 
ones—help him because they are themselves strong, victorious, and 
helpful. They are, as it were, doubles of forces of which Mi@ra 
already disposes by himself; they are not intrinsically necessary com- 
plements. They are fighting in his retinue (41 ; 67; 70); they are shadows 
of his greatness, not his actual companions; nor does Mira ever 
return their services. 

16. Mira essentially stands alone. This is remarkable since, in 
the Rigveda, Mitra almost never stands alone (for an exception, 
cf. RV 3,59). He is almost exclusively shown in close company with 
other gods of the same socio-ethical order, in particular with Varuna 
“god Verity” and Aryaman “god Hospitality.” They work together 
in particular Mitra and Varuna, as gods of equal rank and standing, 
h with his own dign 
ied with Airyaman at all. (There is no trace 
of Varuna except in the unwarranted reconstructions of modern 
scholars) 

17. In ritual contexts and in pri sionally named 
together with ahura Mazda, but never so in action, Thus the compound 
Mi@ra-Ahura “Mifra and Ahura (Mazdé)” occurs only in prayers. 
The close connection it establishes and the identical dignity it 
suggests—explicitly stated in Yt 10,1—for MiOra and Ahura Mazda 
is without doubt comparatively late, obviously created for Midra’s 
greater glory by Zoroastrian priests. It is in type and motivation 
altogether different from the Rigvedic compound Mitrd-Varund “Mitra 
and Varuna,” 

18. Zarathushtra does not mention Midra even as one of the helping 
powers or spirits of Ahura Mazdé, There is no reason to believe that 
Zarathushtra “eliminated” Mira, because his worship was to him of 
a particularly distasteful kind in that it involved animal sacrifices 
Nothing in the Yasht would point to this conclusion, That Mitra 
always belonged to the asura/ahura-group, not to the deva/daeva-group, 
explicitly denounced by Zarathushtra, is borne out by the Rigveda. 
And, of course, Zarathushtra did believe in the sanctity of solemn 








ne some of the more conspicuous 
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promises and treaties (Yasna 46.5), but, for Zarathushtra, the feithful 
keeping of contractual promises would in any case result from aia- 
“truth/Truth” and from vohw mand “good thinking/Good Thinking.” 
In fact, the concept of ‘contract’ as one of the leading principles 
of Ahura Mazda's rule and of the behaviour of the pious would 
not really fit into his system. For Zarathushtra’s system isa system 
of moral order, arran 
‘Truth,’ “Good thinking, 
cent) Alle 
has to decide with free decision, commanded only by ‘wisdom/Lord 
Wisdom.” As a god, Midra is the product of religious rather than of 
moral logic, He is not the object of moral d 
object of religious fear a 








d according to the rules of moral logic. 
“Obedience,” “(cligible) Rulership,’ *(benefi- 
-), ete. are moral postulates for which man 





ance’ (Armai 





sion so much as the 





id hope. His innermost core, however, is not 





even religious, but magical. Mira works, even in the Yasht, when he is 
not half hidden under ritual formulas, not because he is invoked and 
worshipped with sacrificial 
sentiments and pur 
magical power, which works automatically and which is presumed 
to be a natural property of spoken truth, in this case: of the solemn 
words of a promise. 





bations, not because he rewards pious 





hes disbelievers, but because he represents 











19, The Yashr's picture of Mi8ra is of a remarkable unity and 
consistency, in that all his specific actions and specific qualities are 
grouped, as it were, round one central point and all refer to one 


central idea, This idea is the sacredness of mutually exchan| 





ed pro- 





mises, of the inviolable dependability of a contract solemnly agreed 
upon or of a pact, a treaty 
or howsoever the term may be most appropriately 
o point in quibbling about such glosses when or 
Old-Iranian term. 

It seems necessary, however, to warn against attempts to complicate 
the sema 





covenant, a troth, a bond, an alliance, 





anslated : there is 
is investigating an 











tics of mitra-/miOra- by introducing terms that are not near- 
s of Latin pactum, foedus n., but designations of certain 
moral attitudes we should, in contradistinction to archaic thinking, 
associate with the keeping of pacts, like German Treve (Lommel), 





equivaler 





which is an often sentimentalized ‘virtue,’ supposed to induce decent, 
promises; or like Latin pietas (Lentz), 
which is the dutiful respect and reverence shown towards parents and 
elders; of, even worse, like English allegiance (HP, Schmidt), which 
ker 
party towards a superior who has taken the responsibility to protect 


honest men to honour th 










designates, essentially, the moral attitude of an inferior or we 
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him, It may be recalled that the earlier acceptation of modern 
German Treue (Old High German trivwa, Gothic triggwa) is ‘pactum, 
foedus’ (see Grimm's Deutsches Worterbuch sub verbo) and that Latin 
fides also originally designated “dependability [of a spoken word’ 

again without any of the moral connotations that in later Re- 
publican times come to the foreground (see Thesaurus Linguae Latinae, 
sub verbo; Ed. Fraenkel, Rheinisches Museum 7\ (1916), 1871.) 

20. This unity and consistency in the picture of Mira, however, 
reat deal of strictness when we relate Mifra’s actions and 
qualities not to their centre, but to each other, There do exist 










loses a 








contradictions between them, hardly noticeable to the emotional 
poet and his deeply stirred listeners, but clearly distinguishable to 
the analysing scholar. 

Sometimes, as I pointed out (§°, supr.), Mira works like # laming 
spell and sometimes as a fighting hero. 

Sometimes he is a mainyauua yazata “ 

even his horses throw no shadow, because they are spirits (68) 
and sometimes he smashes skulls, wielding his very material mace 
(43; 37) 

Sometimes he is a supra-national god, who comprehends the breadth 
of this earth, who is the lord of the countries of the world, who 
observes life, who looks at all that is between heaven 
and earth (54; 95; 103), and sometimes he is a national god who looks 





god consisting of spirit” 











at the country of the Aryans/Iranians (13). 

Sometimes he is a supra-religious god, “for a contract exists for 
both the adherent of truth (that is, for a Zoro 
adherent of lie (that is for an ‘infidel’) (2) This aspect is, by the 
way, entirely logical : according to popular belief, even in Christian 
countries, you can conclude a pact with the devil himself, who is a 
professional liar, yet forced to keep strictly to the letter of his con- 
tractual word. Sometimes Mira appears to be a god of the Zoro- 
astrians, who comes to the men of the true religion (74), who listens to 
the call of the pious and rewards their ritual worship like any other god 
of the pantheon 

21. This contradictoriness of detail is by no means astonishing; 
it is, rather, what we should have expected. For Mifra is both the 
result of thougthful, insightful abstraction and the creation of 
emotional imagination, 

Mifra’s figure is an expression of the sober conviction tha 
human world, with all its interrelations between persons, groups of 





trian) and for an 

















our 
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persons, and countries, cannot endure without the dependability of 
solemnly pledged promises, because without it there can be neither 
safety nor peace, It is, moreover, an expression of the fervently 
hopeful, though irrational, belief that there must be a divine power 
to protect such promises by rewarding the faithful and punishing 
the faithless. As an eloquent presentation of this conviction and this 


belief, the Mitr-Yasht is great religious poetry, it is to be counted 
among the classics of the world’s religious literature. 














HUBERTUS VON GALL 


THE LION-HEADED AND THE HUMAN-HEADED GOD 
IN THE MITHRAIC MYSTERIES 





Very characteristic of Roman Mithraic art is the type of a naked 
eaded youth, He is entwined by a snake, and the snake's head 
lly rests on the lion's head. The lion’s mouth of this demon is 


lion-4 





us 
usually open giving a grim and infernal impression. He is mostly 
represented with four wings, and further attributes are two keys (or 
one key) and a sceptre in each hand; sometimes he is standing on a 
globe (fig. 1). It must be stressed that this mythological type is 
entirely restricted to Mithraic art. Exact parallels are missing in con- 
temporary Egypt and from the composite beings on Gnostic gems, 
though in both of these cases animal-h 
There is a variant of the lion-headed Mithraic demon with an entirely 
human body, which also has a human head, This latter type is more 
scarcely represented though it must be supposed that some headless 
statues with a small neck and accentuated shoulders may have belonged 
to the human-headed type (pl. XXX). 

From the beginning of the nineteenth century until recently it has 
generally been accepted that the lion-headed demon of Roman Mi- 
I time, Aion, When Georg Zotga first 





ded creatures 





re numerous, 








thraism was the god of et 
proposed this identification’ it seemed very plausible since at that 
time no inscribed monuments of the Greek god Aion were known, 
‘Cumont accepted this view and believed in an identity of Aion with 
the Iranian god Zurvan, the common father of the principles of good 
and evil. Thus the lion-headed god was regarded by Cumont as “the 
pinnacle of divine hierarchy” and “the origin of things"?, The first 
doubts about the identification of Zoéga and Cumont were put for- 
ward by Legge? who pointed out that in the Fihrist of An-Nadim the 
Prince of Darkness of the Manichaeans was imagined as a being 
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composed of a lion’s head, the body of a snake, the wings of a bird, 
the tail of a fish and the feet of a reptile*. Legge’s main evidence was 
a relief found 1875 in York-Eburacum (CIMRM 833) with an inscrip- 
tion which reads according his opinion: Volusius Irenaeus Arimanio 
yorum solvit (but compare the interpretation of U. Bianchi p. 18f.)$ 
Though its head is missing the figure of the stele resembles in general 
the type of the Mithraic lion-headed being and thus the equation of 
the lion-headed god with the Deus Arimanius of the inscriptions from 
Rome (CIMRM 369), Ostia (CIMRM 222), and Aquincum (CIMRM 
1773, 1775) seemed to Legge to be proven. This identification remained 
unknown until it was a 














ain taken up tentatively by Duchesne-Guille- 
min® and definitely by Zachner 
Another confirmation of Legge’s theory, which remained unnoticed 





or too little emphasized, was that more recently inscribed monuments 
have been found, which show the Greek god Aion with his name 
inscribed nearby, so that they ca 





be regarded as certain representations 
of the god of etemity: these are the mosaics from Antioch on the 
Orontes*, Philippopolis-Shahba’ in Syria and a relief from Aphrodisias 
in Caria'®, On the mosaic from Shahba Aion is represented as an 
ng the zodiacal wheel in one hand. 











elderly man, half-naked and hok 


* For this tradition see particularly R.C. Zachnet, “Postscript to Zurvan”, BSOAS 
17, 1955, 289, 





» Legge i 142. L. Habe, 





who first published the monument and 








lnseription from York in Jahrbicher des Vereins von Altertumsfreunden im Rhelnlande 
(continued as Bonner Jahrbicher) $8, 187 p. 1474 interpreted "Arimaniu-” as a proper 
name, accepting thatthe figure is Alon. For & discussion of this lecture s. U. Bianchi, 


Mithraism and Gnostic 





Mithraic Si 

1975 (hereafter: MS), vol I, p. 4600 
Ormacd et Alvi 

Mystéres 


ed. by J.R. Hinnells, Manchester 








n, Paris 19S3, p. 126M; “Abriman et le dieu supréme dans les 








Mithra”, Nummer 2. 1955, p. 1907 In later modification of this position 
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Neuelle Clio 10, 1958-60, p. Uf. 
Zurvan, & Zoroastrian Dilemma, Oxford 195, p 
and Twilight of Zorostrianiom, New York 1961, p. 12 
* D. Levi, Antioch Moi 
ph 4X: Hesperia 
p.2 pl 2 
* Brommer, oc. ct. p. 3, pl. 2. E Will, Annales Archéol. de Syrie 3, 1953, p. 27M 
J.W. Salomonson, in: Th. Kraus, Das rimische Welteich, Propylien Kunsigeschichte 
1, Berlin 1967, p. 270, pl. 351 
%0 EAA Ls 5, “Aion” fig 








VINE. cf. footnote 4; The Dawn 


je Pavements 1, Princeton-London-The Hague, 1947, 197 
9:F 








ommer, Marburger Winckelmann-Progranm 196), 























MITHRAIC MYSTERIES 


On the relief from Aphrodisias the god of infinite time is depicted in 
an even more human way, wit 
during sacrifice. There is no Ieonine head on these representations 
and the entwining snake is also missing. 

With regard to the lion-headed demon and its alleged interpretation 
as Aion and the Iranian equivalent Zurv 
that he represents a menacing or devouring aspect of time, But I think 





part of his head veiled as was usual 





1d often described 








this view is untenable, since neither in Greek nor in Iranian religion 
have time gods a menacing or devouring character. 

As we have seen Aion is represented on the Greek inscribed monu 
ments as being calm and human and the same can be said for the other 
categories of Greco-Roman time gods, Chronos, the plat 
of the week, Annus, the personification of the year, and also Kairos '! 





ary gods 





The alleged m 





icing or devouring aspect of the time god is an 





unfortunate conclusion drawn from the Mithraic lion-he: 
Which Cumont thought to be identical with Kronos and hence his 
equation of the lion-headed figure with Chronos which should have 
been identical with Aion and this again with Zurvan. But this is 
unproven and highly improbable in a religion which for almost any 
notion and emanation had a single figurative type. Further the identi- 
fication of the human-headed variant with Aion is in no way con: 
vincing either. None of the Greek inscribed monuments show Aion 
winged and entwit 
god. For an equation with the Iranian Zurvan there are even graver 
objections, For example, we learn from the great Greek formula for 


ded statues 











d by a snake, nor does a snake accompany this 


the abjuration of Manicheism !, that the Manichaean Supreme God, 
the so-called Father of Greatness is described as tetraprésopos, that 
means in its exact translation four-faced. This would correspond to 
the four qualities of the Iranian time god Zurvan as had been demon- 
strated by Schaeder and accepted particulary by Zachner'®, Now the 
designation of the four-fold god Zurvan as tetraprésopos, the Latin 
equivalent of which would be quadrifrons, points clearly towards a 











Cf, for other representations of time gods, D. Levi, Hesperia 13, 1944, p. 2867 
ig 14 (Mosaic from Sentium in Munich) 
fig. 15 (Mosaic from Hippo Regius in Algeria) See further the Mosaic in Tunis, 
Mus, del Bardo with Annus in a zodiacal wheel, E44 VII 1823, fg. 1414 xy. “zodiaco’ 
Representations of Kaitos : EA4 IV. p. 2896 figs. 43/44 

2 See Migne SG I col. 1461-1472, of. A. Adam, Texte zum Manichdisms (= Liet 
rmanns Kleine Texte .. 00.175) Bestin 1969, p. 97 12 





figs. 12. 13 (silver patera from Parabiago) 














> Zurwan, a Zoroastrian Dilemma, Oxford 1955, p. 194% 
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conception of a multiheaded god. If we accept this it would be in- 
‘comprehensible that the followers of Mithraism in looking for a figura- 
live type for Zurvan—if they really venerated that principle in their 
temples—would not have adopted the type of Ianus quadrifrans so 
readily at hand in Imperial Rome and also a real time god. 

On the other hand it is known that lion-headed Aiones or rather 
Archontes played a certain role in the sects of Gnosticism ". 

In the important sect of the Ophites (so named after a snake 

Gk, 6915— as their most revered animal 





jon-headed Archon was 
guarding the first and seventh gate of the cosmic diagram, Looking. at 
the iconographic evidence we find indeed a lion-headed Archon fre- 
quently represented on magical gems "* 








ns'*. However, this lion-headed 
type differs in some important details from the lion-headed god in 
Mithraism : (1) he is mostly depicted unwinged; (2) the snake is never 
encircling his body; and (3) he is never standing on an globe. Thus it 
appears that the lion-headed god of Mithraism was lar 
from Gnostic id 








ly independent 
id the similarities could better be explained by 
assuming that both types derive from a common Persian source. There 
is now a gem in the Boston Museum of Fine Arts with a Pehlevi 
inscription and representation of a mixed Sasano-magical character on 
both sides'® (pl. XXXII, fig. 11). On the front side it shows a rather 
chematized image of a Sasanian king and on its reverse 











in animal- 
ds two cock-standards the shafts of which 
ain are entwined by snakes. Though it is not quite clear whether the 








man holding in extended 





demon is lion-headed, there are, however, as Goodenough"? hi 
pointed out, some similarities to the lion-headed types of the magical 
gems (pl. XXXII, fig. 12), particularly the snake encircling a shaft or 


‘+ U. Bianchi, “Mithraism and Gnosticism”, MS, 464, ef Die Gnosis, ed. by C 
Andresen, vol 1, ZirichStuttgart 1969, p. 127f (Origenes cara Celsum VI 30). — I 
is probably due to these late 






istic beliefs that Nonnus of Panopolis (about 

400 A.C.) describes the Aion of the mysteries 

tion’ (Dionys. VII 22ff, transl. of Loeb C 
* E.R. Goodenough. Jewish Symbolt 






ing the key of genera 


Period, UI, New York 










1983, figs. 1140 (= our pl. XXXI, 12). 1045. 1096. 1110. cf. A.A. Barb, EAA ML 5. 
‘Gnostiche, Gemm and MS pl. 8 } 
Ph, Ackermann, “The Iranian Serpentarius and Gemini”, Bull. of the American | 








Inst. of Persian Art and. Archaeol. WW 





. A.U. Pope-Ph, Ackermann, 
W.—ef. A. AMfldi- “Der iranische Weltriese auf 
hen Deakmilern™, Jahrb. d. Schweizerischen Ges. f. Urgeschichte 40, 1948) 
50, 19 which contains 





A Survey of Persian Art, pl 





archiolo 








her valuable material in this 
Goodenough, op. cit. II p 249; 11 fig. 





pl XXXI, 11). 
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sceptre. The animal-man of the Sasano-magical gem is a better version 
of the more crude type of Sasanian gem known as “Gayomard”, 
hairy, ithyphallic animal-like man'* shown frontally and usually 





holding two staffs or sceptres in his hands. Sometimes the Gayomard 
type is represented as twins and this gives us a hint that the double 
faced crude bronze figurine of a lion-man with outstreched arms 
published by Bamett as Mithraic probably belongs to the same 
category of Iranian images". 

There are, however, no earlier Persian representations which would 
correspond to the Mithraic lion-headed demon at all and it is therefore 
better to refer to the Mesopotamian background of this type as was 
so well demonstrated by A.D.H. Bivar during the first Mithraic Con- 
gress. Bivar had already drawn attention to a coin type from Cyzicus, 








a mintage from the fifth century B.C. 
winged demon whom Classical archaeologists are inclined to identify 
with Phobos, the god of fear?°. There is another representation of 
4 lion-headed being on the South frieze of the Pergamon altar in 
Berlin”, It is very significant to find here a lion-headed giant struggling 
with a youthful hero whom Classical archaeologists tend to identify 
with Aither, the god of the bright sun-light. Thus if we find the 
lion-headed giant among the adversaries of the gods of light to whom 
the entire South frieze is devoted he can have had only a dark signifi- 
e (pl. XXXII, 10). 


See A.D.H. Bivar, Catalogue of Western Ai 
Stump Seals 11; The Sasovian Dynasty, London 19 


which shows a lion-headed 


















British Museum, 
group BF. Twins 


ibidem group BG. p. 26 the type is couvincingly interpreted as the astral constellation 





‘of Orion because of the dog usually ac 
9 Bament, AAS 1, 4660, pl 
have been very c 





Iranian conception of Ahriman must 





to such mixed anim. nan creatures. Compare the demon 








of disease Azidabaka (Zobak) slain by The dun) on the Sasanian seal in 
the British Muse yp. cit, 27 pl. 6 BH 1 and BSOAS 30, 1967, 523. pl. F) 
with the Abriman ying under the horse of Ohemazd on the relief of Ardeshir I. at 
agen, Bertin 1969, 131 fig, 
64): Both have a human face with dishevelled hair but animal (lion's?) ears. The 











Nagsh-e Rostam (W. Hinz, Alivansche Funde und Forse 





Abriman of Nagsh-e Rostam further seems to have serpent 
127 fig. 60. Here pl. XXXI, 13 

© MS I, 283 pl 8. cf PLR. Franke-M. Hirmer, Die griechiache Mince, Minchen 
1964 pl. 198 no. 704 

As, Salis, Der Altar yon Per 
amprbilder des Lysipp’ ram 
zu Berlin, Berlin 1956, p, 1200 fig. 7. E. Schmidt, Der Grosse Aliar zu Pergamon 
Berlin-Leipaig 1961, p. 30 pl 18 Here pl. XXXI fg. 10 after: W. Maller, Der Pergamon- 
Altar, Hana 1964, 


legs, see Hinz, op. cit 


avon, Berlin 1912, p. 86M. fig. 12; “Die LEwer- 
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Some scholars like Pettazzoni?* have tried to trace the Mithraic 
leontocephalic being to Egypt but there are no exact parallels and 
it is doubtful whether the rather hybrid relief from Oxyrhynchos 
(CIMRM 103) or the Serapis-like statue in Castel Gandolfo (CIMRM 
326) can be taken as proofs for that view. 

Also some of the Mithraic statues and reliefs have as well as the 
snake a hydria beside their feet which indicates that the composite 
is conceived as the master of elements, the lion’s head standing 
for the fire, the snake for the earth and the hydria for the water. 
Furthermore his sceptre and the globe on which he sometimes stands 
express power. These observations would indeed help to support Zack: 
net's view of the leontovephalic demon as the “prince of this world 
Abriman™ ruling over the elements (cf. CIMRM 314, here pl. XXIX, 
fig. 2). In the most recent study J. Hinnells has gone thoroughly 
through all 40 sculptures listed in Vermaseren as “ nd 
+ He comes 
to the conclusion that because of these attributes sind his affinity 
to the lion's grade the lion-headed god was “the cosmic power appro- 
priate to the fourth grade and presided over the soul's ascent to the 
heavenly world” 

Indeed seeing that two reliefs in the Museo Torlonia at Rome 
(CIMRM 543.544 see pl. XIX, fig. 1) and a statuette from Sidon 
(CIMRM 78) were provided with apertures in the mouth probably to be 
used for blowing fire (on the initiate?) and comparing this with the 
relief from the Palazzo Colonna in Rome (C/MRM 383), where the 
lion-headed is spouting fiery breath onto an altar before him, one 
cannot deny a certain connection of this god with the f 
fire tests practised in the Mithraea. If, as it appears, the fire lustrations 
Were particularly connected with the tests of the three lower grades?* 
we can understand that the lion-headed demon must have been 
something like a tutelary god or patron of these initiations, In this 
connection it has been already pointed out by Hinnells that on a relief 











ion 





has demonstrated their various attributes in a diagram 








e rites and 























2 L'Antiguité Classique 18, 1949, 26560 
Ye seems 10 be indicated by 
the Manich 





> The san 
of Darkness 
foc. it, (note 3), 1912, 141 
2 J. Hinnells, “Reflections on the Li 
1975, Monumentum H.S. Nyberg U 333M 
M.J. Vermaseren, Mith 


highly con acter of the Duke 





a 512) as already remarked by Legge 





waded Figure in Mithraism", Acta Iranica 








Geschichte eines Kaltes, Stotigart 1968, p. 1216 
li, Mitiriace 1, The Mithracion at S. Maria Capua Vetere, EPRO \6, p. 48f 
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from Heddernheim the lion-headed god is bearing a fire shovel?* 


which appears again as an emblem of the lion grade on the mosaic 
in the Mitreo di Felicissimo in Ostia 

Again it is significant in this connection that one of the five (in- 
cluding the monument from York, p. 512) inscriptions dedi 
Deus Arimanius, namely, CIMRM 1773, from Aquincum, was set up 
by an initiate with the name Libella of the rank of the lion (Leo). 

On the tauroctonus relief from Sofia (CIMRM 2320) the figure of 
the lion-headed god on a globe is shown standing besides the two caves 
where the institution of Sol by Mithras and the sacred meal of Sol 
and Mithras is taking place, On the other side of the two caves a lion 
is depicted and obviously both the lion-headed demon and the lion 
are performing here the role of guardians of the ritual proceedings 
in the caves. This is also the particular and essent 
usually find the lion-headed demon holding one or two keys. 

In Greek religion the key?” has a widespread symbolism ranging 
from a direct connection with gates (ie., particularly the gates of 
heaven and Hades) until within the highly advanced symbolism of 
the Pythagoreans and the Orphists” 
as keys of the order of nature. Therefore the 








ied to the 














al reason why we 





even certain numbers were 





regarded as keys, that is, 
keys of the lion-headed Mithraic god?* must not necessarily be con: 
nected with the seven planetary gates through which the soul of the 
deceased passed according to the belief of the Mithraists since in this 
ase we should logically expect seven keys, or better seven separate 
‘archons”. Seeing that on two reliefs from Germany (Saalburg, 
CIMRM 1163 and Heddernheim, Mithracum II, CLMRM 1110) 
pates is holding a large hooked key of the type used for temple gates 
the symbolism of this object in Mithraism was evidently of a more 
general character. In Greek Mythology and belief the title Aleidouchos 
“key-holding” was not only associated with gods or goddesses like Sera: 
pis, Hades-Pluton and Hekate but was also an important office of 
mortals in the sanctuaries. Thus we tend to an interpretation of the 














“auto- 











2 Hinnells, lc. cit. p. 362 pl 40 fig. 9: 46 fig. 19. 
See Liddell-ScottJones, A Greek-Enplish Lexicon? sv. ehunbody0s, p. 956. 

Pauly-Wissowa, RE XI |, SIS( 29, “klesouchor” (Kohl) and REI A 1s», "Setildisel 
6S. (Hug) 
‘Thus with the Pythagoreans the numbers 4 and 10 were regarded as “keys” and 
With the Orphists number 10, ef, Liddll-Scot, op. cic, and RE XI 1, 600, 

2 See R. Turcan, Ler Religis d'Asie dant la Valle du Rhine, EPRO 30, p. 26, 
who refers to the key as a symbol of the secret which the initiation reveals but which 
must be “closed” to the publi. 
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keys of the lion-headed Mithraic god as the figural expression o! 





his 
character as a guardian and tutelary god of the temples in a more 
direct and the mysteries in a more general way 

At least it appears as if the evidence of the monument and inscrip- 
tion from York-Eburacum (CIMRM 833) has been judged in too 
negative a sense by J. Hinnells*®. The headless sculpture evidently 
does show no trace of a lion's mane, but nevertheless the rest of 
lly can only have 
borne an animal’s head and not a human one. Furthermore, he is 
winged and the usual keys, a fire tongue 
correspond to the other f 


the neck is so massive and broad that it origina 








, and his loin cloth do 
ures of the Lion-headed and th 








omission 
of the entwining snake is not exceptional, as diagram A of Hinnells 
himself shows. In regard to the inscription and its dedication ARI- 





MANIV the new reading and 
convincing 

On the other hand the interpretation of the name as a proper name 
or, preferably, cognomen would not rule out the monument from any 
further consideration but rather would imply new problems in the 
underst 





erpretation by U. Bianchi is indeed 











nding of the character of the Deus Arimanius in Mithraism, 
only be a theo- 
phoric name*? derived from Mithraic religion to which the monu- 


If we accept Arimanius as a proper name it ca 





inn 








Thus according 10 the photographs publi A. Campbell, Mitral 
iphy and Ideology. EPRO \1, Leiden 1968, pl. 18, no, 833. MS II, pl. Tb, 
Hinnelis, loc. cit. pl. 37 fig. 1—The “indefinable object” in the god's right hand 
‘ertanly does not appear to be a thunderbolt as tentatively proposed by Cumont and 
Vermaseren, CIMRM 833, 

35 MS 11, 462 where Arimani 
Heddernheim, CIMRM 1127, with 
‘meaning there evidently (images 
to Mithras, Cautes and Cautopates, On the strength of this restauration, U. Bianchi 
interprets Arimaniu(m) as (image of Ahriman dedicated to the Deo), which is ugain 
as we shall se, the Deus Arimaniushimsel 
aphic mat 
Asie dans la Vallée du Rhine, EPRO 30, Leiden | 





Ler 
















o the monument from 





1 accusatives pfetram) genetricems,cuelum, oceanum 





heaven and the ocean dedicated 








2 CE. the valuable epi from Gaul presented by R. Turcan, Les Cues 
2. Besides a Sextus Cabirius 
Iullius (p. 33f,) we find a Helius and even an Aeternus as proper mimes (p. 41), 
but what is most striking is a slave with the name Mithres (CIL XII 2348) who was 
probably an adept of Mithras (p. 42). This would indeed give a new hint how the 
York inscription also can be explained 
Irenaeus and his slave Arimanius to 1 
We it. However, we should then understand the character of Arimanius 

inal There is no reason to doubt that if we 
accept the ion-headed god as the Deus Arimanius 











imely as a dedication of a master Volusixs 






od indicated by the slave's name and also 






lent unlike its Iranian of 
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ment evidently belongs. But whether ARIMANIV of the inscription 
means the god or whether it is a theophore name of the dedicant 
the monument must represent the Deus Arimanius because of the 
abbrevation D/eo) on the left outside the tabula which can only refer 
to the god represented. A small hollow between the feet of the figure 
was evidently intended for offerings®* which indicates that the monui- 
ment was an object of veneration in itself and not dedicated to 
other god, particularly not Mithras whose usual abbrevation was 
DIM (= Deo Invicto Mithrae). But on the other hand the inte 
pretation of the lion-headed god as the Deus Arimanius also implies 
that the Mithraic god had little or nothing in common with the 
original Iranian Ahriman?* 

Seeing that on the relief in Vienne the lion-headed Mithraic god?* 
is standing between the Dioscuri as the typical saviour gods of the 
mysteries*” he evidently cannot have had an evil character whereas 
the Iranian Ahriman, from the beginning of the Avestan tradition, 
as the Angra Mainiyu until the Ahriman of the recent Parsee religion 
I spirit. It had already bee 
pointed out by F. Cumont that the title “deus” of the Roman Ari- 
manius presupposes a real cult of this god whereas, according to 
purely Iranian beliefs, Ahriman was only a spirit to whom sometimes 
the Magi directed sinister offerings of 

















never ceased to be regarded as the ¢' 








probably apotropaic charac: 


Such a niche for offerings is not only well known on funerary monuments as 
Hinnells has already stated (lo. ct, 
4 with « cult or votive relief: The Roman rock relief of Cybele and 

adorants at Hasan Oghlun near Ankara, Barnett, BiOr. 10, 1983 p89 

> See already F, Cumont in Pavly-Wisiowa, RE. Il s.r. “Arimanius”, 425, That 
in the theology of Roman Mithraism th role of Akriman must have changed considerably 
is further indicated by the contradiction between the Mithraic bullslaying scene and 
the Middle Persian texts. The latter without exception name Ahriman as the killer of the 
primordial bul, ef. 1. Gershevitch, The Avestan Hymn to Mithra, Cambridge 1999, p. 63, 
cf, Duchesne-Guillemin, La Nowrelle Cio 10, 1958-60, p97. 

© CIMRM I no. 879 fig. 227. Turcan, op. ct. p. 224 pl. $ 

> See particularly F. Cumont, Rechercher sur le Symbolisme Finéraire des Romans, 
Repr, Paris 1966, p. 354, and p. 70 forthe relief of Vienne. In particular the drawing 
of a stucco relief from a tomb at the Via Flaminia, op. cit. p. 74 fig. 7 where above the 
Dioscuri the motive of the two Erotes with lifted and lowered torch appears, would 
allow the conclusion that the Dioscuri on the relief from Vienne are something like 
an alternative to Cautes and Cawtopates. 
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ter. It is significant enough that Amobius, a Christian writer of 
about 300A.C., refers, in his Adversus Nationes VI 10, to the lion- 
headed god of Mithraism only as nomine frugiferio®®. Now the epi 
thet frugifer or frugiferius “the fertile one” is associated with various 
gods, particularly Pluton and Saturn®, and if little certain can be 
said about it at least it had no negative significance. 

Such a change of the role of an originally malign being into a 
protective and fertile god is only explicable by the character of the 
mysteries as secret religions and by their new attitude towards death 
afterlife and 
rebirth as an alternative to the rather pessimistic eschatological con- 
ceptions of the ordinary pagan religions of Greco-Roman antiquity 
it becomes understandable that the symbolism and iconography c 





and afterlife. Thus if the mysteries promised a bet 











nected with death and material destruction in the mysteries is also 
different from that of the ordinary pagan religions** 

It is obvious from the lid of the silver casket found in the Wal- 
brook Mithracum in London? that the griffins depicted there have a 
meaning differing from the one usually found associated with grif- 
If in Roman sepul- 
s and lions devouring a living animal usually symbolize 











fins and lions on Roman funerary monuments ** 


cral art griff 
the power of death over a living being this ca 








not be the case on 





% Cumont in Pauly-Wissowa, RE, TI sy. “Arimanius”, 825, See also 





Lease 
The worship of Mitra Forerunners and Rivals of Christianity 330 B.C. 10 
330 A.D., repr. New York 1964, 238—It i 6 
of the proper Persian bel 

perturbator of the mind : Plutarch, Themistokles XXVIH 2 rec 








only ovetlooked that the Abriman 





besides being an aggressive and destructive spirit is also a 


ds, that after Them 











sought asylum at the Persian cour, 





Persian king “prayed Arimanius ever 
{0 sive his enemies such minds as to drive their best men away from them (Engl 
transl Loeb Class. Lib, Phuarch’s Liver Ut 77). 

On this passage, cf. Leroy Campbell, Mithra 





graphy and 
11, Leiden 1968, p. 354 note 2 Hinnells, loc, it (note 24) p. 35% note 88 
Pauly-Wissowa, RE. VII 1, 1211, 5 “Frugie™ (Wisso 
Thus the shoo 


ology, EPRO 








y Hades of the ordinary Greek religion is transformed into a 





more benevolent Pluton within the Eleusinian Mysteries and Porphyry, Peri again 
. I 3, regards Pluton even as the sun under the earth, ef. M.P. Nilsson, Geichiohte 
der Grech, Rel. M1, Manchen 1950, 420 and with more general reference to the mysteries, 
OSI. 

 LM.C Toynbee, 4 Silver Casket and Strainer from the Walbn 


London, EPRO 4, Leiden 1963, 1. Fla 





ok Mithroeum 
w Bedevtung des 








inthe City Untersuchungen 





Grefen, Sank’ Augustin 1975, 601. pl. $9 





+ Hinnells, loc. ct. p. 353 and references in note 74 to which we can add now 
Flagge, op. cit p. 4717 
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the silver casket cited. On this lid we find two griffins opening boxes 
in which apparently living men are kept captive. In a third scene 
they are helped out by other initiates. As J. Toynbee has already 
observed the representation evidently refers to a ritual of death and 
resurrection probably practised in the Mithraea themselves **, Such 
a conclusion is corroborated by the discovery of a tomb-like cist in 
the Mithraeum of Carrawburgh near Newcastle upon Tyne**. So also 
the hideous and menacing impression the lion-headed god must have 
made, particularly in Antiquity—when as we learn again from Amo: 
bius (see note 39) the open mouth was “smeared with undiluted cin- 
nabar"—cannot be explained from any threatening attitude of this 
deity towards man but rather from representing the power which 





‘overcomes death and assists the initiates on their right path. 
y said, there is now a human-headed variant of 
the Ieontocephalic god in Mithraism represented best by a statue 
from Merida in Spain*® and a relief from Strasburg-Argentorate*” 
in Germania Superior (pl. XXX figs. 3.4). 

In the important Mithracum of Merida (ancient Augusta Emerita) 
in Spain, both types, the lion-headed and the human-headed god are 
represented by statues. This speaks strongly against the old concep- 
tion of Franz Cumont according to which the human-shaped demon 
was a “Roman beautification of the horrific features of the Oriental 
god’"**. If in the sanctuary of Merida both types are found, this can 
only result from a different significance or rank of the lion- and 
human-headed beings. It is hardly possible that the artists, who were 
here working for religious purposes would have gone so fa 
alter the head of a distinctive Mithraic type according to whether 
they themselves felt more akin towards Hellenistic or Oriental art 


As we have alres 














as to 





“4 Toynbee, op. cit. p.11f. M45. Flagg, op. cit. p. 620 

++ 1,A, Richmond-J.P. Gillam, The Temple of Mithras at Carrewburgh, 1951, p.19f 
ph 6 

4“ CIMRM 777 fig 2 
ellido, Lex Relig. Orie 

“7 CIMRM Il no. 
was heavily damaged during the Franco-German War of 1870/71, ef. Hills, loc. et. 





EAA IV sx. “Merida”, p. 1037 fig. 1229. A. Garcia y 
dans Espagne Romaine, EPRO S, Leiden 1967, 29. pl. 3. 
26 fig. 380. The original relief in Strasburg, Musée Rohan, 





p46 fig. 18. A gypsum cast of the undamaged relief in the Musée des. Antiqutés 
Nationales in Saint Germain-er-Lay 
ruseum (pl. XXX fig. 3) 

The Mysteries of Mithra, Engl. transl, New York 1936, p. 223, caption of fig. 42 
The lion tod of Merida sce CIMRM 1776 fig. 210 and Garcia 
p. eit, p. 29 pl 2. 





i reproduced here with kind permission of the 














H. VON GALL 


However, the opposite view proposed by René Dussaud*? according 
to which the lion-headed demon is a later development of the human- 
headed type is neither plausible nor convincing. Dussaud’s starting 
point was the relief originally in Strasburg. This relief shows the 
human-headed type, bearded and accompanied by a lion, as is custom- 
ary for Mithra himself. The outstanding detail of the Strasburg monu- 
ment is that the lion is here subordinate to the winged god who 
therefore must be higher in rank than his lion-headed counterpart 
The relief further shows two vases beside the god which have an 
undoubtedly ritual character. To the left we see a vase encircled by a 
snake, reminiscent of the type of serpent vases used in the Mithraea, 
whereas the vessel to the right is depicted buried into the earth and 
with a horseshoe-shaped opening on the front. That such vessels were 
really used in the cult is shown by the marble vase from Philippeville 
in Algiers (CIMRM 128), to which U. Bianchi has first drawn atten- 
tion®, We can therefore only conclude that gods such as those re- 








presented on the Strasburg relief presided over the rites with the type 
of vase described was connected, though unfortunately nothing precise 
can be said about either the function of the vase or the actual rite. 

It has to be stressed that, besides the monuments from Strasburg 
‘and Merida, the Torso from Walheim (pl. XXX figs. 5. 6) with an 
ouroboros above a bow! on his chest (CIMRM 1298) and the head- 
less, clothed statue from Arles** must also ha 
originally beca necks. The youthful Apol- 
line statue from the Mithracum of Merida closely resembles the god 
of the syncretistic relief in the Galleria Estense in Modena which appa- 
rently represents the egg-born Orphic god Phaines in his equation with 
Mithras**. This equation is assured by an inscription from Rome 

















e been human-headed 





se of the small size of th 








© Syria 27, 1980, 25306 
8° MS IH, p. 463 note 32 
3. CIMRM Ino. 8 





fig. 27. Turean, op. cit. (note 
CIMRM 1 905. 695/96 fig. 197 Th 
intended for the Orphic cult and 

see M.P. Nik 
Minchien 1950, p. 479 note Spl. 6,1.;# 
the Orphic cult means. however, that it would be 
of a religion, of which so far 


pL 23, 
jon whether this relief was originally 











transferred to a Mithracum is the object of 
ischen Religion 1, 
cit, p. 346, Referring this relief t0 


controversial discuss ca, 











ells, 





1 only known sculptural evidence 








nies are small gold lamellae 

(ef. Vermaseren, MS ZI, p47) found mainly in South Italian tombs, as “netherworld 

assports” and an altar dedicated to Erikapaios from Asia Minor, Nilsson, op. it 

p. 232. It appears i the monument from Modena as Mithraic 
her 
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(CIMRM 475) and by the close resemblance of the relief from Modena 
to the one found at Borcovicium-Housesteads which shows Mithras 
himself (CIMRM 860). The god of the relief from Modena is sur- 
rounded by an oval zodiac. We again find the demon in question 
standing in the middle of a large zodiac forming the crowning arch 
above the painted cult scene of the Mithracum in the gardens of the 
Barberini palace at Rome (CIMRM 390). The figure here is again 
en 
that the head of this figure was leonine, but this is not certain. The 
excavation report®? indicates that the head of the figure in question 
was missing. What we can see today is a headless figure with accen- 
tuated shoulders entwined three times by a snake (pl. XXXI, fig. 8). 
There is a parallel to the central figure of the Barberini Mithracum, 
1a fragment from the second Mithraeum of Poetovio (Ptuj in Slovenia, 
CIMRM 1510)*; cf. pl. XXXI, fig. 9, again we find the god encircled 
by a snake on top of a tauroctonus-relief. It is unfortunate that the 
head of this figure is missing too. The god is, however, standing in 
‘an oval which reminds us strongly of the human-headed Modena 
figure whereas none of the preserved lion-headed types is depicted 
in a zodiacal wheel or oval. There is another hint that the figures 
from the Barberini fresco as well as the relief-fragment from Poctovio 
were originally human rather than lion-headed. This is implied by a 
marble relief now lost and formerly on the house of one Ottavio 
Zeno near the theatre of Pompey at Rome (CIMRM 335)**. The 
relief is only preserved in an old drawing (pl. XXXI, fig. 7), probably 
made by Jacobus Boos, a Dutch engraver who worked at Rome in 
the sixteenth century. The etching itself dates from 1564, This drawing 
is also of a certain historical interest, since the Latin verses accom- 
panying the drawing show that at that time the religion of Mithras 
was not yet again understood. Nevertheless, this early drawing is 
admirably accurate as the preserved part of Cautes and Cautopates 
in the Louvre Museum can show (CIMRM, fig. 92). Only one figure 








sd by a snake and standing on a globe. It is generally accepted 


























> Annibaldi, Bullettno della Commiss. Archeol. Communale di Roma 1938, p. 251f. 
and ibidem p, 71, 1943-48 (1987), p. 97 

The only known illustrations in: B. Saris, Zbormik za Umetnosino Zeodovino 12, 
1933, 71 fig. 4 and 75 fig. 9(recoasteuction of the whole cult image) = pl. XXX fig. 9 

9 In CIMRM I fig. 93 the upper tim of the monument is cut away. The drawing 
first published in A. Lafrery, Specuhon Romance Magnificentise (Rome 1575); cf. Ber 
nnard de Montfaucon, L'Antiguité exphguée 1722, vol. 1. 2 p. 373M pl 215, 4 ct 
the diseussion of the monument by Cumont, TMM Il, p. 231. fig. 63 
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does not correspond to the features otherwise known from the Mi- 
thraic reliefs, and this is—as Franz Cumont** has already ob- 





served—the figure before the sun-god Helios-Sol which must be ide 
tified as Phosphorus. But Phosphorus is never entwined by a snake and 
1 think that this circumstance is best explained by the Dutch artist 
completing” the upper left corner which was probably defective by 
then, It appears that the artist borrowed elements of the central winged 
god, which must at that time 
of Phosphorus. 

This central figure with two wings (like that on the Modena relief) 
is depicted human-headed and it is hardly probable that the engraver 
made a mistake here since all the other features of the upper rim—the 
seven ding for the seven planets and standing daggers be- 














ave been well preserved, for the figure 











tars 





tween them—occur on other Mithraic reliefs and are therefore evidently 
correct. The possibility that this figure was originally lion-headed is, 
in my opinion, excluded by the fact that, in the Mithraeum of Dure 

Europos on the second gypsum relief”, as well as on the painted 








arch **, we find an entirely human god forming the centre. In both 
cases we probably have Saturn before our eyes. These entirely human- 
shaped busts of the gods in the arches of the Dura Mithraeum makes 
it probable, that the human-hea 
usually occupied the centre of an arch above the Mithraic bull sacri- 
fice, 








ded, rather than the lion-headed god’, 


By these observations we come to the conclusion that there must 
have been a differ rated the lion-headed god 
from its human-shaped counterpart. In our opinion the lion-hi 





nce of rank which sep 








% Cumont, TMAPAC I, p 
© Cumont, “The Dura Mithraeum”, ed, by ED. 
(there identified as Baa! Shami), pl. 23 








rancis, MS 1, p. 166f 
Vermaseren, CIMRM 1 46 no. 40 fig. 15. 
on the newly found reli from Hermopolis Magna in Kaito, 
G. Grimm — D, Johannes, Kunst der Pi 
seum Kairo, Mainz 1975, n0. 38 pl. 73. 

* Cumont, MS 1, p. 170f. pl 26. Vermaseren, CIMRM I, no. 42, 1 fig. 16 
Mithras, Geschichte eines Kultes, Stuttgart 1965, 86 fig. 40. 

Cf. Mithras among animals on top of the vault on the reverse of the cult relief 
feom Hedderheim, Mithracum 1. Vermaseren, CIMRM Il no, 1083 fig. 27S: Der Kult 
des Mithras im rimischen Germanien, Stutgart 1974, p. $9 and fig. 2. Cl. H. Schoppa, 
Das Mithracum”, Schriften des Sts aden, nt. 2, 1989, p. 9 
pl 2. —The lion's head on top ofthe relic from (1) Apulum seems to be a symbol of 
Jupiter (cf. the relief from Bologna, CIMRM 1 no, 693 fig. 195) rather than an 
abbreviation of the lion-headed god 





Saturn in “heave 








wer und Rimerseit im Agyprischen Mu- 














achen Musciens Wie 
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god appears to belong to a lower level of guardian and tutelary gods 
reminiscent of older Oriental half animal types and probably bore 
the name Arimanius. The human-headed version, however, seems to 
have stood closer to Mithras himself, M.J. Vermaseren® has already 
explained the human statue of Merida as the young new Saturnus 
who is closely connected with the birth of Mithra*? 








‘A Magical Time God”, MS Il, p. 4506 

1 The abbreviations used here follow in general the list given in Mithraic Studies, 
ed. by LR. Hinnells, Manchester 1975. —The author is heavily indebted to Dr. Georgina 
Herrmann and Alexander H. Morton from the British Institute of Persian Studies for 
reviewing his English tert 




























ERNEST WILL 
ORIGINE ET NATURE DU MITHRIACISME 


Les problémes fondamentaux posés par le mithriacisme, c’est-i-dire 
le culte & mystéres gréco-romain, n'ont pas connu de développement 
sensible depuis un quart de siécle pour ce qui est de lorigine du 
culte; mais des enquétes récentes débouchent sans doute sur une 
meilleure compréhension de sa nature profonde. 

Origine du mithriacisme, — Les problémes d'origine sont de deux 
ordres : la date de la formation des mystéres et le lieu de ce phénoméne! 

Le mithriacisme se présente comme un culte qui, & exemple du 
christianisme, a connu une diffusion lente aprés une sorte de période 
dincubation succédant a la formation proprement dite, 

Les données chronologiques sont les suivantes 

1) le texte de Stace (vers 80 de notre ére) décrivant l'image du tau- 
roctone et attestant la pénétration du culte a Rome; c'est le début de 
la grande diffusion qui se place ainsi sous les Flaviens, entre 70 et 
100 

2) le texte de Plutarque (Vie de Pompée 24) qui signale V'existence 
des mystéres en Cilicie au moment de la guerre des pirates. La 
moins 100 avant J.C 














naissance du culte remonte ains 

Ces deux dates sont séparées par deux siécles environ, ce qui peut 
paraitre long pour une période d'incubation®, Ila fallu, semble-til, une 
nouvelle impulsion pour assurer la diffusion générale du culte, On peut 
penser que cette impulsion est lige aux guerres d’Arménie de Néron 











suivies de la guerre judaique, Ces entreprises se sont accompagnées de 
nombreux et importants déplacements de troupes d’ouest en est et 
dest en ouest, mouvements évidemment trés favorables a la pénétra- 
n Occident. 





tion du culte 





nt de ce probleme Relief cultel, p. 144 
ortent des points de Yue nouveaux ou des 


* Je renvoie & expose général que jai d 
suiv, Les remarques exposées cidessus 
changements de position 

2 Quelques monuments confirment, dv moins s'ls sont bien interprétés et datés, 
le texte de Stace (Thebaide, 1, 717): le relief de Saveilar (Vermaseren, CIMRM 23) de 
77-78 et peut-te des relief occidentaux (CF. Relief caltel,p. 209, n. |) 

> On pourrait, en bonre méthode, appliquer au texte de Pltarque adage testis 
nus, testismulas;on ne peut toujours, de fait, que ppuyer d'arguments de vraisemblance 
de probabilité 
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Quant a Ia naissance proprement dite, elle suppose une région 
et une époque ot les données perses restent vivaces; I'Asie Mineure, 
et surtout I'Asie Mineure orientale, et la fin de l'époque hellénistique 
apparaissent comme particuliérement propices*. Il suffit de rappeler 
dans ce contexte les tentatives des roitelets de Commagéne a la 
méme époque (1° siécle avant J.C.) pour assurer leur pouvoir et leur 
Prestige en se rattachant la fois & la Gréce et & la Perse; comme 
ron sait, ils se sont fait représenter face & face avec Mithra, 150 ans 
plus tard, heure de la Perse est passée et I'lran parthe ne suscite plus 

















ni crainte ni admiration profondes du cbté de Rome’, La vraisemblance 
est done des plus favorables au texte de Plutarque. 

Liétude de Viconographie — qui est notre seule autre ressource 
fournit des arguments qui vont dans le méme sens. 

L'image du tauroctone, essentielle dans limagerie et le culte, ne 
1 qu’indice 
n'oserait plus aujourd'hui reprendre les argu- 


semble a premiére vue que d’une secours médiocre en t 
chronologique. Person 
ments de Cumont et proposer une origine pergamén 
groupe — et une date localisée dans le 2° s, avant J.C, — sous prétexte 
que certaines tétes du dicu offrent une expression pathétique dont 
Vinvention reviendrait & I"*école de Per 











enne pour le 








Une nouvelle analyse de cette image peut mener plus loin. On 


disigne volontiers du terme de “sacrifice” mithriaque. Mais 





it il 





bien d'un sacrifice 

Examinons la composition de plus prés. Voici la vietime supposée 
qui s'est abattue ou a été forcée 4 genoux; son dompteur appuie le 
genou gauche dans son dos et maintient du pied droit la patte 
arrigre correspondante de V'animal; tout en’ lui tirant la tée en 
arriére, il lui plonge le glaive au défaut de T'épaule, Voili un tableau 
qui 








correspond en rien ni aux scénes de sacrifice connues ni aux 
textes qu’on peut 





tre en avant. Il est de régle en effet dans 





 Contraiement au sens litéral du 





de Plutarque, c'est la Cilice orientale 





Gui se révéle comme le berceau probable du culte & mystéres (cf, Relief cultuc 
. 166 et m. 1), Rappelons quid e&té de la monnaie de Tarse du régne de Gord 
se place Vinscript 








in Cun pater de Tépogue de Caracalla provenant. d’Anuzarbos 
(Wermaseren, CIMRM 27 bis) La présence de mages est marquée non Join de lb 
a (Vermaseren, iid, 19) 
* Rappelons qu’Auguste efface la honte de Carrhes et que depuis Néron Rome 
ext offen the 
© Ch. Relief eu si 


par Vinscription de Farasa-Aia 





sur le front 
1p. 
1.213; es lignes qui suivent modifient ce quia é dit & cette place. 





















ORIGINE ET NATURE DU MITHRIACISME Bo) 


le sacrifice grec de ramener la téte en arriére — au moins dans les 
sacrifices olympiens — de fagon 4 pouvoir lui couper plus facilement 
Je cou et faire jaillir le sang*. 

Ce qui met sur la voie de la bonne interprétation, c'est Je pied du 
dieu posé sur le jarret de l'animal. Ul s'agit la d'une formule remontant 





4 Varchaisme grec 
pose, avant de frapper, son pied de fagon dominatrice sur celui de 
son adversaire®, S'agiraitil donc non d'un sacrifice, mais d’un combat? 

Une série de documents vient confirmer cette hypothése. Les plus 
tonnants sont fournis par le fameux sarcophage d’Alexandre de Sidon, 
On voit la dans la partie droite de la Bataille un Macédonien mettant 
son adversaire oriental & mort la maniére dont M 
inqueur aborde le vaincu par derriére, pose son pied sur la jambe 
de l'autre, lui raméne le t8te en arriére et lui enfonce W'épée au défaut 
de Uépaule, Le méme schéma exactement reparait dans | 
énigmatique de l'un des petits frontons: c'est l'image de 


Je vainqueur, dans un certain nombre de scénes, 








hra tue le taureau. 
lev: 











soéne 





exécution 





d'un prisonnier ou d'un adversaire surpris et abattu'® 
‘On ne manquera pas maintenant de se souvenir d'une des illustrations 
les plus saisissantes de ce méme schéma: il s'agit de la mort de Penthé- 
de la main d’Achille sur une coupe attique fameuse : seule Ia 
représentation frontale avait fi 
qu'il faut identifier le méme 
des Thermes; cette fois, 
plonge a luieméme I'épée de 








it méconnaitre latitude, Je pense enfin 
este dans le groupe du Galate du Musée 
és avoir égorgé sa femme, le guerrier se 











wut en bas au creux de I’épaule 


* 11 faut noter qu'il et pew probable que, dans la réalité, on égorgeait des animaux 





i. Les monuments romains montreat plus d'une fois 





de a taille un boeuf sans p 
in des victimaires en train d'assommer animal tandis que Tautre attend de lui couper 
Ia gorge: ef. p. ex skyphor de Boscoreale (Monuments Piot, V, pl. 3435). Licono- 





ticence §) montrer égorgement 
au. Cf. cependant la monnaie 'Au- 
ily, British Museu Coins, L, 180, 671, pl. 16, 14et Foenochoé de Boscoreale 


graphie antique semble manifester une certaine 





Niké se contente d'ordinaire de brandir le co 





guste, Mat 
(Monuments Piot,V, pL 4), 

Sur une métope bien connue du temple C de Sélimonte Heracles s'apprétant 
A abattre "Amazone a post son pied gauche sur le droit de son ennemic (p. ex 





K. Papoiannou, Art grec, é&. Mazenod, fig. 38). Sur une curieuse métope de 'Héraion 
du Sele on voit déjd Hector tuant Patrocle en Vabordant par derrtre et en lui 
tirant la téte en arrire (cf. did fig. 228), 

10-V, v. Graeve, dlexendersarkophag, pl. 34, 35, 62 (hatalle) et pl. 67, 68. et 
couleur It pour le fronton. 

11 Pour Ia coupe d’AchillePenthéslée, Pfubl, Malerei, p. 185, fig. SOI, et pour 
le Galate du Musée des Thermes, Bieber, Sculpture Hellenistic Age, fig. 281-283 
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L'image du tauroctone n’est done pas un sacrifice banal. Le reste de 
Ticonographie mithriaque nous en avertissait d’ailleurs. Les. scénes 
eycliques nous montrent le dieu livrant un long combat au fauve — un 
domptage rude et difficile — et ce combat est suivi de la mise & mort; 
tout comme dans les scénes citées, 'ennemi vaincu est exécuté! 

Ce langage de l'image doit étre retenu quand il s‘agit de donner son 
sens précis & cette scéne centrale. Il ne s‘agit pas d'un sacrifice et 
ailleurs le culte ne comporte pas de sacrifice du taureau — au 
contraire de ce que l'on pourrait attendre. Bien entendu, cette mise & 
mort pouvait étre interprétée théologiquement comme un sacrifice, 
plus exactement méme comme le sacrifice dont dépendait l'histoire du 
monde. De méme, Ia mise en croix de Jésus est techniquement une 
forme d’exécution capitale; théologiquement, elle peut &tre présentée 
comme le sacrifice qui assure le salut de I"humanité 

Le modéle premier de image du dieu tauroctone semble bien 
avoir été la création du sculpteur athénien qui a congu et ex 




















ute la 
lustrade d’Athéna Niké de I'Acropole'*, Ce rapproche- 
ment ne nous fournit qu'un indice trés général, II me semble qu'on peut 
cependant ajouter ceci: le geste particulier de la mise & mort — éclairé 
Par les monuments signalés a linstant — appartient & un contexte 
sree bien vivant et vivace encore a I"époque hellénistique. Bien que le 
modele de la Balustrade ait servi encore & V'époque impériale, on peut 











douter que ce geste trés particulier fit compris encore a cette époque 
et dans le centre hellénisé sans doute, mais non a proprement parler 


Sur les rele 





cénes multiples cete lutte avec le taureau regoit un développement 


plus ou moins important (cf. le tableau C de Relief culuel, p. 380-381), La seine la 








te dans le mythe et peut-dtre d 





as le ite est celle du transis (Mithra 





porte 
bas) 


faureau sur son dos en Je tenant par les pattes postrieures, le tte Vers le 





" Cumont (Textes et monuments), 1, p. 179 pensait reconnaitre Ke sacrifice du 
taureau primordial de I'Avessa dont Je sang assurait la vie dans la création. D'autres 
solutions —mais qui ne sauraient abandonter le fil drecteut fourn par iconog 
Festent toujours possbles. 





Ui ne subsist qu'un fragment trés mutilé, DD, de la 





taureau, assez cependant pour montrer quelle ne le 
frappe pas de son glaive. Il n'existe A ma connaissance qu'un monument romain 
qui montre Nike frappant & la mani 

a Walters Art Gallery de 
58, 162) 





de Mithra, un couvercle de sarcophage de 
timore (Mélonges de Rome, 1885, pl. 12: Robert, IM, 2 
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e l'image du tauroctone!*. C'est ld un indice ténu, 


qui renforce ceux que l'on peut grouper par ailleurs ** 


hellénique od fut eré 
ma 








L'image composite, celle qui associe 4 la figure divine toute sorte 
d'éléments accessoires, est révélatrice d'une maniére analogue. Elle 

cul de Thellénisme, un retour aux traditions plus 
orientales; cette image est additive et explicative et non pas narrative 





marque un 


et illusionniste, Ce sont des tendances analogues que l'on a cru 
connaitre a la méme date — la deuxiéme moitié de la période hellé- 
nistique — dans la création d'images divines comme celle d'Artemis 
d’Ephése, d’Aphrodite d’Aphrodisias, de Jupiter héliopolitain '7 

Mais c’est le cadre historié qui pose les problémes les plus complexes, 
On peut faire état La d'une série de documents connus et rapprochés 
déja qui appuient une origine hellénistique de ce procédé de com- 
position, 

Ty a longtemps, en effet, qu’on a signalé des similitudes frappantes 
et Andhra qui se placent 
ers siécles précédant notre ére. Les piliers a figures 
léments constitutifs des toranas et des 











avec les stupas de I'Inde des dynasties Sunga 





dans les deux de 








et a scénes étagées sont des & 
barriéres de ces stupas'* 

‘On peut rapprocher de ces piliers quelques documents nabatéens 
aujourd’hui mieux connus. Des travaux ré 





sents ont fourni une image 


1 Sur oe centre et les lignes Je diffusion, je maintiens entidrement ce que jai 
crit Reef cultwel,p. 165 et 385 suv, Lex Mithra-Attis de Panticapte (ef. Blavatsky 
Kochelenko, Culte la Mer Noire (EPRO Vill) 9. 14 
Fig.) ne repeésentent ni Mithra oi Attis (ce sont dex Eros en costume oriental, cf, Relief 





Mithra war la cbt 





‘ultuel, p. 203 1. 1) et dont la date hellénistique n'est nullement certaine, — Le eulte 
A mystdtes pénétre en Crimée, 





mine ailleurs, & Tépoque impériale, cf. les monuments 





A'A\cTodor, ouvrage cit, p. 22. fig. Ma et b 
"© Une contre-épreave curieuse de la démonstration fournie cidessus me parst 
offerte par deux monuments hors serie, le groupe de Criton W'Athénien d'Ostie (Ver 
maseren, C/MRM 476479) et celui de S. Prisca & Rome (ibid, 230 et Vermaseren-Van 
Essen, Exca 











tons Mithrocum S. Prisca, pl 19-20). Mibra transformé en héros 
grec — Cesti-dire dépouilé de son costume oriental — éve seulement Varme sans 
Frapper. Les auteurs classicisants 


tun geste Familiee encore a leurs 





ces deux aruvres impériales ne comprenaient plus 
réceseurs de Epoque hellénistique 
Pour la discussion sur la date de ces idoles ef: p. ex. R. Fleischer, Artemis von 
Ephesos, p. 354 et 366 suv 

1 Yavais cru devoir renoncer dans mon Relief cultel & ce rapprochement faute 
dde documents comparables dass le monde gréco-romain. Pour les documents indiens, 

ture in India (Pelican Books) pl. 16 B, 19.4, 20.21, pp. $4, 

57, 60. ELH.G, Frante Buddhistische Kunst Indien, fig. 40, 43, 48, pour les stupas de 
Bharhut, Sanchi et Bodhgaya 








cf. B. Rowland, Artand Arch 
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plus claire de la porte monumentale, de Tépoque de Trajan, qui 
menait au grand temple dit Qasr Firaoun; les pilastres des. baies 
sont part 





gés en panneaux carrés superposts, alternativement ornés 
de bustes et de grandes rosaces. Cette fagon de subdiviser les pilastres, 
qui n’est pas du tout dans la tradition de larchitecture grecque 
classique, se retrouve ailleurs 4 Pétra, aux antes mémes du temple — qui, 
lui, date du milieu du 1° sigcle avant J.C, —et sur des pilastres d’édicules 
conservées dans certaines tombes'®. Le procédé semble ainsi bien 
implanté; sans doute seul 'arc porte encore des figures, mais il 
serait bien Etonnant que ce fut le seul exemple a Pétra et ceci sur 
lun monument trés romain par ailleurs. 

A notre connaissance, ce procédé reste cantonné & Pétra et demeure 
tout fait inconnu dans la Syrie romaine. On peut ainsi admettre & Pétra 
la persistance isolée d'une formule hellénistique et qui, comme tel 
a sa contrepartie en Inde. L'are de Petra ne montre que des bustes 
eagés: 

Il convient dans ce contexte de souligner, plus qu'on ne le fait, 
Vimportance et anci 














lleurs ils peuvent céder 





a place & des figures ou & des scénes, 


neté de ces cycles d'image, et dans le domaine 
religieux aussi, dans le Proche Orient et notamment en Sy 
doute les cycles connus li —essentiellement ceux de Doura — datent-ils 





‘Sans 





seulement de notre ére; mais ils ne font que continuer une tradition plus 
ancienne. On n‘a pas prété attent 
démontrée par les 





on au fuit que cette tradition est 





ameuses poutres historiges du temple de Bal de 
Palmyre, consacré en 32 de notre ére: ce n'est pas pour ce temple 
que de tels panneaux disposés en série ont été inventés?°. Et I" 
des scénes conservées montre — de fagon en quelque sorte symbo- 
lique —une dexiésis entre dieux (Aglibol et Malakbél), pendant de celle 
de Mithra et d’Hélios, 

L'hypothése de 1a constitution de l'imagerie mithriaque dans la 
deuxiéme moitié méme de l'époque hellénistique, ou disons vers 100 





' Porte monumentale de Petra, Brinnow-Domaszewski, Provincia Arabia, 1, n* 406, 
fig. 345-346; Bachmann, Petra, p. St, fig. 47: G.R.H. Wright, Syria, 45 1968, 
26 suiv. fig. I et 2 Qasr Firsoun, Brinnow-Domaszewski, ibid, 1° 403, fig. 339; Kotl, 
Kasy Firaun, p. 8 et 9, fig. 7 et 8; pl. Let VIL; Browning, Petra, p. 158, fig. 94. Pour 
les tombes, Briinnow-Domaszewshi, ibid. n° 468 et Browning, sid. p. 190, fig. 122 
2 Pour les reliefs de Palmyre, ef. H. Seyrig, Syria, 1934, p. 154 pl. 28, 19, 20, 22 
rig-Amy-Will, Le temple de Bél, Album. pl. 93, 96 et 89. Seules les scénes des 
Poultres 4 et B sont interpeétables; elles sont ou rit 














+ ou mythologiques; il en va 
de méme pour la poutre C ef aussi pour ks iments de la frise interne FO 1 et 
FO3, 
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en gros, non seulement ne souléve pas de difficulté, mais peut 
S'appuyer sur un ensemble d’indices variés: on rejoint ainsi les réflexions 
que l'on fait par ailleurs  V'aide des données purement historiques. 

Fajoute une remarque qui est suggérée par les monuments de Doura: 
Vimportance dans le Proche-Orient de la peinture ne saurait étre 
sous-estimée. Il s'agit I malheureusement de documents trés exposés 
4 a destruction et dont, sans Doura, nous n’aurions plus qu'une 
médiocre idée, Il y « quelque apparence que dans I'histoire de l'imagerie 
mithriaque Ia peinture a pu tenir aux origines une place qui lui fut ravie 
par la suite par la sculpture 

Nroublions pas en effet que dans de nombreux cas les Mithréa ne nous 
sont connus que dans leur 2" état et qu'un état premier — uerustate col- 
lapsum selon la formule des inscriptions — pouvait offrir une apparence 
passablement différente. 








TI faut dans ce débat se garder le plus soigneusement possible de 


Pargumentum e silentio: les monuments du culte les plus anciens —_méme 





en Occident — ont péri. La méme méfiance doit nous guider quand 
on invoque Ia ra nt, Cette 
rareté s‘explique tout simplement par la rareté des fouilles, Rien 
de comparable en Orient aux fouilles patientes, durables et généralisées, 
pratiquées sur le limes européen, celui du Rhin et celui du Danube. 
Chaque fois cependant que les fouilles s’étendent en Orient, Mithra 
apparait. Aujourd’hui on jalonne de mieux 
phénicienne: Césarée de Palestine, Tyr, Sidon, Laodicée donnent 
impression d'une diffusion trés générale et comparable & celle connue 
en Occident?#, Rien toutefois, et il convient de le souligner, ne donne 





1 des monuments mithriaques en Or 





mieux la cdte syro- 














Aldobrandini, Vermaveren 





"CE p. ex. la curiewse inscription du Mit 


CIMRM 233 : deum wetustareligione in velo formatum et 





‘bnubilatum marmoreum 





‘nmi impendio sve fect. 
Pour Sidon, signalons la découverte révente, dans le sanctuaire d'Echmoun, 
d'une dédicace de Theodotos préire de Mithra de 140-141 (¢f. M. Dunand, Bull 
Musée Beyrouth 26, 1973, pl. 13) qui atteste Tancienneté de ce Mithréum. Pour Ty 
pores, of. M, Chéhab, VIIh 

i vol 2, p. 290, fig. 11. Pour 
(Césarée, ied méme le apport de R.J Bul (p. 75 sui). Les attestations pour Arshawa- 





rappelons la découverte plus ancienne de deux dado 





Internat. Congress Iranian Art and Archacology, Memo 





iar et Seiatémoignent de Ia profondeur de Fexpansion du culte. On a de bonnes 
raisons de penser que le cute est parvens & Doura de Palmyre méme, Les stratéges 
Ethpanai et Zenobios commandest une unit ierégulitre; ils ne sont pas citoyens 
fen grec: il n'y a pas few de 
¢ natale — A inverse d'autres Palm. 





romains et gardent leurs noms indigenes; ils érive 





supposer qu'ilsaient jamais quitté leur Pam 





réniens qui ont Fait une carrire régulitre dans Varmée romaine 
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une idée différente de celle de l'Occident. Ces documents ne sont pas 
plus anciens que ceux apparus ailleurs. Ils ne viennent & proprement 





parler ni renforcer, ni contredire Phypothése fondamentale du centre 
origine constitué par la Cilicie. Seule exploration plus pou 
plus nette sur les 








fe 
de cette région pourrait un jour jeter une lumid 
debuts du culte 

Pour gines, nous ne disposons toujours 
pas d'un document décisif et Jes documents connus plus réeemment 
ne sont pas plus concluants que ceux dont on a toujours fait 
aucun non plus ne témoigne dans un sens contraire. Ils restent les 








‘instant, dans ce débat des of 








ait, mais 


uns et les autres favorables a Ia thése traditionnelle et au témoignage 
des Anciens, 

Nature du mithriacisme. — Le mithriacisme trouve sans peine sa 
place parmi les autres cultes & mystéres. Il donne au fidéle l'assurance 
qu'il peut s‘élever jusqu’d l'étre supréme et s‘identifier avec lui; au 
repas rituel qui constitue acte central du culte 
et dans V'imagerie l'ascension sur le char solaire vers le séjour des 
dieux, 

Les traits origina 





st lige dans le mythe 








x du mithriacisme sont marqués, d'un cOté, par 
s d'initiation et sur 





accent mis sur importance et le nombre des dege 
les rites nécessa 





res pour passer de I'un a Vautre; et de autre, par le 
caractére viril de 1a doctrine et masculin de la communauté; les 
femmes sont exclues. La notion d'éection propre aux cultes  mystéres 
se trouve ainsi particuligrement accuste et si le mithriacisme transcende 
les groupes sociaux traditionnels (famille, tribu, cité) il ne prétend 


pas cependant a I'universalité et, comme des études récentes I’ont 











souligné, sa diffusion reste lige & certains milicux socio-professionn 


Crest Pétude du milicu dans lequel les mystéres se développent qui 





permet une réévaluation de leur na 

La place tenue par I'élément militaire dans la clientéle du culte a été 
reconnue des le départ, mais aussi exagérée jusqu’a une époque récente. 
nent une large place dans cette 
yené moi-méme dans une recherche consacrée aux 


 profonde. 





Il est trop évident que les civils 





clientéle. J'ai été a 





mithréa de Poetovio d’analyser de plus prés la constitution des groupes 
de fidéles de cet endroit*. Plus récemment, dans une étude trés 
suggestive, R.L. Gordon a cherché a det 
du mithriacisme dans le support que fournissaient son contenu et 





nir Ja signifi 





ation historique 





sa structure & ordre établi: une religion d'obéissance et une stru 








Adrtatica pruckistorca 6 





xqua G. Novak dedicata, 1970, p 

















ORIGINE ET NATURE DU MITHRIACISME 





ture higrarchique venant au secours des organismes auxquels ces 
deux éléments sont indispensables, I’armée et les services publics * 
Test certain en effet qu’a cdté de larmée on rencontre une série de 
petits fonctionnaires ou employés qui font partie des services publics 
‘ou de ceux qu’on peut leur assimiler. D’oii les tabellarii et arcarii attestés 
4 Rome (pour la maison impériale) ow en province (regnum Noricum) 


ou alors les employ 
de Poetovio ou de 


des différentes fermes d’impot, ceux du portorium 
‘runum et autres. Aux douanes il faut sans doute 








esclaves et affranchis tiennent 





ajouter les carrigres. Dans ce personnel, 
une bonne place, mais le r6le de leurs patrons (les conductores) n'est 
pas moins évident. 

Il est trés probable cependant que des entreprises plus strictement 
privées liges au commerce ont fourni un lot important d’adorateurs 





du dicu perse. A Rome ou a Ostie, les faits paraissent presque certains, 
méme si les collegia ou sodalicia nommément attestés demeurent rares, 
On y ajouterait volontiers des mithréa comme ceux de Londres et de 
Mérida, Dans ces deux 
mithréa des militaires ou des petits fonctionnaires, c'est la richesse de 
Vinstallation qui est frappante : 4 Londres?*, statues de marbre venues 
d'Italie,  Mérida?® plusieurs statues de marbre dont l'une signée dun 
artiste grec, On notera aussi que le pater de lendroit porte un cogno- 
men bien grec (Hedychrus) dans cette ville si romaine. La situation 
est paralléle sur tous ces points a Ostie*”. On semble bien retrouver 
ici et la ’Orientaux hellénisés, principalement commergants, 
qui a fourni une bonne clientéle & d'autres cultes orientaux. Bien 
entendu, dans les cas envisagés, il ne s'agit pas de petits boutiquiers, 
mais de représentants du grand commerce. Pour toute cette question, 








la comparaison avec les 























étude de a documentation conservée devra tre poussée. 

Quel que soit le rdle profond que T'on attribuera au mithriacisme 
et si l'on s’en tient simplement & l'analyse des conditions favorables 
son développement, on s'apergoit qu'il est volontiers accueilli dans 
de petits groupements, groupements pourrait-on dire de deracinés, 
coupés de leur famille plus vaste, par 
leurs occupations professionnelles. Le fait est évident pour les militaires, 





hommes éloignés de leur patri 





* R.L. Gordon, Religion, Journal of Religion et Religions 2. 1972, pp. 92-121 
» Vermaseren, C/MRM 814826; J. Toynbee, Roman Britain, fig. 40, 42, 43 et 
nt 26-38 
* Vermaseren, tid. 772-797; n° 774 signé de Demetrios 
t Becati, Scar di Ostia, H, Mitre 














Vermascren, id 
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mais ne 'est pas moins pour les deux autres catégories mentionnées. 
Crest d'ailleurs ce rapport avec Ia profession qui explique aussi le 
recrutement limité aux hommes; il faut dire pour le culte & mystéres que 
‘non seulement la femme, mais la famille n'y a pas de place. Les fidéles 
savent aussi que d'un jour a l'autre ils peuvent se trouver déplacés d'un 
poste a un autre et parfois a Pautre bout de l'Empire, mais que li-bas 
ils auront quelque chance de retrouver une communauté unie dans 
Ja méme dévotion. On peut étre tenté de définir le mithriacisme comme 
tune religion de Ia “camaraderie,” camaraderie du champ de bataille, 
ntreprise** 

on a mystéres ne répondait a ces exig 
Mater, Bacchus s'adressaient & "homme en général et offraient des 
possibilités émotives diverses et profondes, bien 











de la caserne, du bureau, de I 








Aucune autre rel ces. Isis, 








cordées aussi a la 
sensibilité des femmes. La figure héroique de Mithra, soleil radieux 
ct invincible, garde un air de majesté sévére; veritable antithése de 
ze du dieu perse a su répondre & 
Yattente d'un public particulier propre la structure de Empire 
Mil cone! de grandes entre- 
prises, de l'autre, constituaient tout un réseau administratif et éeono- 
mique, celui-ld méme que révéle dans une large mesure encore 








celle du Christ souffrant?°, Vima 








ires et fonctionnaires d'un cété, per 








carte de diffusion du mithriacisme. C’est li apparemment un ph 








méne unique dans l'histoire des cultes a mystéres gréco-romains, 


Ce n’est que 
dans sa lutte désespérée contre le chrstanisme triomphant, cf. les inscriptions bien 
connues du groupe de Prastestatus, Vermaseren, CIMRM 420. 

* La prétendue 1 
bien connu depuis E Renan, La fapon di 


cdivement que Faristocratie romaine annexe le culte de Mithra 














hristianisme et le mithriacime était un théme 

Sopérait le recrutement des groupes 
mithriagues montre & Téyidesce que ces groupes n’avaient ni le désir ni Je pouvoir | 
de concurrencer la nouvelle doctrine 











EDWIN M. YAMAUCHI 


THE APOCALYPSE OF ADAM, MITHRAISM, 
AND PRE-CHRISTIAN GNOSTICISM 


1, Pre-Christian Gnosticism 


Among the most important issues in the study of religions in the 
early Roman Empire is the question of the possible influence of such 
movements as Gnosticism, Mithraism and other mystery religions 
upon nascent Christianity, Complicating the issue are the many 
questions which may be raised about the date and the nature of the 
evidences which are used to postulate the existence and the 
of such movements at a period and in such places where influence 
upon Christianity could have been possible. 

After studying the Patristic, Hermetic, Iranian, Syriac, Mandaic, 
Jewish, and Coptic evidences which have been adduced to support the 
existence of a pre- 








nature 











christian Gnosticism, I have come to the conclusion 
, such as the New 
Testament itself, Philo, the Dead Sea Scrolls, etc., which is ambiguous; 
and (2) clearly Gnostic but late evidence such as the Mandaean and 
Manichaean texts', The assumption therefore of a pre-Christian 
Gnosticism which lies at the basis of so much New Testament inter- 
pretation has been merely presumed but not proven 


that they fall into two categories: (1) early eviden 








2. The Nag Hammadi Texts 


Among the most recent and most important texts which have been 
cited to support the thesis of a pre-Christian Gnosticism are the Coptic 
treatises discovered at Nag-Hammadi, Egypt, in 1945*. The Nag 


' See Yamauchi, Gnostic Ethics and Mandacan Origins, Cambridge, Mass. 1970: 
Pre-Christian Gnosticio, London, 1973 [hereafter abbreviated PCG); ‘Some Alleged 
Evidences for Pre-Christian Gnosticism’, New Dimensions in New Testament 
ced. RN. Longenecker and M, Tensey, Grand Rapids, 1974, pp. 46-70, 
holars, on the contrary, who feel that Gnosticism preceded and influenced 

Christianity have written essays in Gnosis und Newer Testament, ed. KW. Trbger, 
Gerd Mohn, 1973 

¥ J. Doresse, The Secret Books of the Egyptian Gnostcs, New York, 1940; D. Scholer, 
Nag Hammadi Bibliography 1948-1969, Leiden, 1971; idem, "Bibliographia Gnostica 
Supplementum I", Nomen Testamentum XI, 1971, pp. 322-36; idem XIV, 1972, pp. 
312-31; idem, XV, 1973, pp. 327-45; idem, XVI, 1974, pp. 316-36. 











dies, 
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Hammadi collection consists of 12 (not 13 as reported earlier) codices 
plus one tractate, of which eleven codices, the one tractate, and 
fragments of a lost codex survive?.’ They were probably buried early 


in the fifth century A.C. as there is a reference in CG VI (40, 7-9) to the 
controversy of the Anomoeans, which can be dated to the second half 
of the fourth century A.C.*, The manuscripts were transcribed ¢. A.C. 
350. Fragments of letters and receipts have been discovered in the 
d to A.C. 339-42%. It is quit 
the composition of the originals of the individual tractates, most of 
them in Greek, must be dated much earlier. For example, The 
Apocryphon of John was cited by Irenaeus c. A.C. 180. 

A number of works from ji seem to be barely Chris- 
tianized Gnostic compositions. The Christian elements of The Apo- 
eryphon of John have been analysed by a number of scholars as 











¢ clear that 





bindings, two of which are 4: 





Hamma 





secondary®, Wilson, however, cautions: 


We may suspect non-Christian documents under! 





ng such texts as the 
Apocryphon of John, but suspicion is not proof, The fact that we can 

be left with a fairly complete and 
that such a system ever existed, 





eliminate Christian elements and 





coherent system does not necessarily m 





‘Once again the possibility remains, but it cannot be taken for granted 


B, Pearson in his recent interpretation of The Testimony of Truth 
(CG IX, 3) as a Gnostic work based on a Jewish midrash, speculates 
“The m 
only Jewish, not Christian, influence. ... Moreover, as a gnostic 
piece it is remarkably undeveloped and bears all the marks of a very 
early (pre-Christian?) form of Ophite gnosis*.” However, apart from 
his impressions, Pearson does not offer us any supporting evidence 
for the existence of a pre-Christian Ophite Gnosticism. 





identified as a literary source, reflects 








»J.M. Robinson, “Inside the Front Cover of Codex VI," Essays on the Nag 
Hammadi Tests in Honoue 





of Alexander Bahlig, ed. M. Krause, Leiden, 1972, p87. 
* F Wisse, “The Nag Hammadi Library 
XXY, 1971, p. 208 

2 Troger, op. cit. p. 13. 





1d the Heresiolopsts,” Vigiliae Christianae 


*'S. Arai, “Zur Christologie des Apokryphons des Johannes,” New Testament 
Studies XV, 1969, pp. 302-18: L. Schottrofl, Der Glaubende und die findliche Welt, 
Neukitchen-Viuyn, 1970, pp. 87-114 

R. MeL. Wilson, “Jewish Christianity and Gnosticism,” Judéo-Christianisme (Mé 





langes Danidou), Paris, 1972. p, 264 

* B, Pearson, “Jewish Haggadic Traditions in The Testimony of Truth from Nag 
Hammadi (CG 1X3." Ex Orbe Religionum: Studia Geo Widengren, Leiden, 1972, 
p. 409. 
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In a recent review of my book, Pre-Christian Gnosticism, Giles 
Quispel has suggested that Bronté (CG VI, 2, which title German 
scholars restore as Nebront) may provide us with a document of 
christian Gnosticism: 








Here Wisdom styles herself as the saint and the prostitutes the Sophia 
‘ofthe Greeks and the Gnosis of the Barbarians .... I guess that this writing 
originated in Jewish Alexandria, about 200 B.C, It reveals to us the 
existence of a liberal Judaism which was open to the mother religions 
of the Near East. And I have no doubt that the tile ‘prostitute’ is to be 
traced back to the cult of the Babylonian Ishtar, Much is still not 
‘completely clear, Was-Anath once, like Ishtar, conceived of as being 
prostitute? Was Anath-Jahweh, venerated by’ the Jews of Elephantine 
in Egypt, the prototype of the wanton Wisdom (prounikos) to be found 
in the Apocryphon of John®? 





The High God in this work is an androgynous being who incorpo- 
rates all kinds of paradoxes and contradictions. For example 


(13, 1791) Tam the honored 
Tam the whore and the holy one. 
Jam the wife and the virgin 

(14,2618) For Lam knowledge and ignorance 
Tam war and peace. 


and the scomed one. 








Though the translators maintain that there are hardly any traces of 
Christian influence in this highly poetic work, I would suspect possible 
New Testament allu 





ons in the following lines 





(13,16) For I am the first and the last 
(16, 45) For I am the wisdom [of the] Greeks 
land the knowledge of the barbarians. 
(17, 25) Come forward to childhood, and do not despise it 
because itis small andl it i litle 
And I have no one who will judge me 








In answer to Professor Quispel’s query, we have no textual evidence 
from ancient Syria (e.g. from Ugarit), that Anath was considered a 


divine prostitute, but when the Semitic goddess was imported into 








See also Qu 





* Louvain Studies V, 1974, p. 212 
Gnosis and Mandean Gnosticism 

"© Berliner Arbeitskreis fir koptisch-gnostsche Schriften, ““Nebront’, Die aweite 
Schrift aus Nag-Hammadi-Codex VI." Thevlogiche Literaturzeitung XCVIL2, 1973, 
cols. 97-104. I am indebted to MacRae’s translation for the Nag Hammadi Seminar 
of the Society of Biblical Literature 


pet's Forthcoming article, “Jewish 
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Egypt in the New Kingdom she was depicted as a nude goddess, iden- 
tified on a relief in the Winchester College as ‘Qudshu-Astarte-Anath '!," 
A monument of the goddess Qudshu from Memphis does name 
her as ‘the Prostitute." Though Anath, Bethel, and Eshem used 
with YHWH at Elephantine are probably not epithets, as Albright 
argued, but are evidence of syncretism’, this does not mean that 
the Jews at Elephantine worshipped Anath in the character of a 
divine prostitute. Nor am I able to follow Professor Quispel in tracing 
the origin of fallen Sophia to Anath-Jahweh. 

T would agree with the evaluation of the Berliner Arbeitskreis that 
Nebront is to be viewed as a work of late philosophical speculation 
rather than as evidence of a ‘vorchristlicher urspriinglicher Gnosis *.* 
The opposition of ‘prostitute’ with ‘respectable woman’ in Nebront 














(13, 18) is simply one of a series of contrasts, and has no more 
significance than the contrast between ‘the mother and the daughter’ 
or ‘the barren and the one who has many children: (13, 2017) 

There are still other Nag Hammadi tractates, some unpublished, 
which may be either marginally Christian or non-Christian '*, but 
three treatises in particular have been singled out as evidence of a 
non-Christian Gnosticism which may possibly be pre-Christian: 1) 
Eugnostos (CG MI, 3 and V, 1), 2) The Paraphrase of Shem (CG VIL, 1), 
and 3) The Apocolypse of Adam (CG V, 5). 

In the case of The Letter of Eugnostos and The Sophia of Jesus (CG M1, 











4) we have both the Christian and the allegedly non-Christian version 
of the same basic text. This rel rly as 1948 
by J. Doresse'*. A systematic comparison of the two works has 





jonship was discerned as 





1 LES, Edwards, “A Relief of Qudshu-Astatte-Anath in the Winchester College 
Collection,” Journal of Near Eastern Stes XIV, 1985. pp. 49-51. 

1 OW. Helck, Die Bezichingen dgyprens 2u Vo 
. Ohr, Wiesbaden, 1962, p. 499; R. Stadelmann, Syrischpaldstinnsische Gottheten 





mt im 3. snd 2, Jahriausend 





in degypten, Leiden, 1967, p. 116. On the general subject of the divine prostitute 





see Yamauchi, "Cultic Prostitution A Case Study in Cultural Diffusion,” Orient and 
nt, od. HLA. Hoflner (Alter Orient snd Altes Testament XXII), Kevelaer, 1973, 





> B. Porten, Archives from Elephontine, Berkeley, 1968, pp. 173-79 
\ Triger, op. cit. p48 
* Ct. PCG, pp. 10 

lund seines Schrifttums,” Ex Orbe Religion 












04. A. Boblig, “Zur Frage nach den Typen des Gnostizismus 
Stulla Geo Widengren, Leiden, 1972 
2 of Seth (CG VI, $), and. Zostrianas 





1. 398, suggests among o 
(C6, Vill). 

J, Docesse, “Trois livres gnosiques inédts: Evangile des Egyptions, Epitre 
A'Eugnoste, Sagesse de Jésus-Chiist,” Vigiliae Christiana I, 1948, pp. 137-60 


rs: The Three Si 
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been made by M. Krause, who has been able to demonstrate that 
Eugnostos was adapted for the composition of The Sophia of Jesus". 
Krause claimed that Eugnastos is wholly without any Christian 
element, but Wilson pointed out a series of possible allusions to the 
New Testament". More recently Krause still refuses to accept such 
ideas as the Son of Man, the Savior, and the Church in Eugnostos as 
Christian elements, “Since these terms, however, are not exclusively 
attested in the New Testament ....”” He concludes, “I therefore count 
the text among the non-Christian documents, which should not be 
taken to mean that it is of pre-Christian origin. It probably dates 
from the first or second century A.D." It should not be overlooked 
that Eugnostos is listed as the transcriber of The Gospel of the 
Egyptians (CG Il, 2) in a way which sets him forth as a professing 
Christian 

The Paraphrase of Shem has been hailed as an important non- 
Christian and possibly pre-Christian tractate?", Until recently the only 
information we had was an article by F. Wisse published in 19707? 
In 1973 M, Krause published a translation, so that we are now 
able to judge for ourselves Wisse’s analysis that the Paraphrase contains 
only “slim and controversial parallels with Christianity.” 

To be sure, there are no explicit Christian references and the 
vast bulk of the material is certainly non-Christian. But in addition 
to the possible allusion to Jesus’ baptism in the Jordan (32, 5-17) and the 
saviour's garments (which may call to mind Ephesians 6:11-17, 
noted by Wisse), I believe that the following can be interpreted 
as allusions to Christ or to Christianity 


























17M, Krause, “Das iteratische Verhilinis des Eugnostosbriefes zur S 
Christi” Mulus (Festschrift, T. Klauser), MOnster, 1968, pp. 215-23, 

1 R, MeL. Wilton, Gnasés and the New Testament, Philadelphia, 1968, p. 115. 

id Mandacan Sources, ed. W. Foerster, 





phia Jesu 





1 M. Krause in Gnosis I> ¢ 
Oxford, 1974, p. 2 

Doresse, The Secret Books, p. 192; idem, “Le Livre sacré du grand Esprit invisible 
fu *Li€vangile des Egyptiens"” JA CCLIV, 1966, pp. 426-29: HM. Schenke, “Dus 
Agypter-Evangelium aus Nag-Hammadi-Codex Ill,” New Testament Staies XVI, 
1970, p. 208, 

"J.M. Robinson, “The Coptic Gnostic Library Today.”” New Testament Studies 
XIV, 1968, pp. 37807 

F. Wisse, “The Redeemer F 
XII, 1970, pp. 130-40. 








sre in the Paraphrase of Shem." Novum Textamentunt 





Die Paraphrase des Séem.” Christen 





nam Roten Meer IT, Betlin, 1973, pp. 2-108. 
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(8.2431) Lam Derdekeas*, the son of the unspotted, boundless Li 
Light of the boundless Spirit came down in a weak nature for a 
short time until the entire impurity of Nature became empty 





Most striking is a bitter polemic against water baptism 


(37,1425) For the water is a body, which is the smallest. And men will 
nnot be freed because they are bound by the water, as from the 
beginning the light of the spirit is bound, © Shem, They were 
led into error by many forms of demons, because they believed that 
sin might be taken away through the baptism of the impurity of 
water, which is dark, weak and worthless, and which destroys, 








Now Wisse preferred to take this as a polemic against the baptism 
of some pre-Christian baptist se 
But it seems to me quite clear from the context that 
the reference is much more plausibly interpreted as a polemic against 
the baptism of a worldly church. The passage which immediately follows 
that above ref 


** about which, of course, we know 





very little? 





rs to 





37, 29.35)... the error (plané), and the impurity (akacharsia), the envy, the 
murder, the adultery, the false witness, schisms (hairesis), plunder 


ings, lust (epithumia), babblings, wrath, bitterness, in(sult) 


Such vices are unfortunately characteristic of an established, institu- 
tional church, which is only nominally Christian, rather than of the 
small and presumably zealous baptistic se 
of The Paraphrase of Shem is strongly reminiscent of the Gnostic Hera- 
n’s polemic against the church's baptism, which was merely 
‘somatic’ act performed on the body?” 





s of Palestine, The polemic 





3. The Apocalypse of Adam 


The Apocalypse of Adam is a revelation of Adam to Seth, which 
foretells the salvation of Noah from the flood, and the salvation 
of Seth’s seed from destruction by fire, brimstone and asphalt. Noah 
is identified as one “whom the generations will call ‘Deucation’” 








From the Aramaic dg “small child 
3 Wisse, op. cit p. 137 

% CE. J. Thomas, Le mouvement baptise en Palestine et Syria, Gemblou, 1935, 

E. Pagels, “A Valentinian Interpretation of Baptism and Eucharist—and Its 

(Critique of Orthodox” Sacramental Theology and Practice.” HTR LXV, 1972, pp. 1S8ff 
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(70, 1517), the hero of the Greek story of the deluge”*. Toward the 
end of the Apocalypse is a long passage in which thirteen kingdoms 
seck to describe the Phoster or Gnostic Illuminator. The final kingdom 
is the Gnostic generation without a king 

The importance of this document lies in the claim of the editor, A. 
Bohlig, that it is a non-Christian and a pre-Christian presentation of a 
redeemer figure". In view of parallels with Mandaean texts, Bohlig 
associates the origin of this document with a Palestinian baptist 
hristian Palestinian origin for 











group inasmuch as he assumes a pr 

the Mandacans. James Robinson has hailed this text (and The Para- 

phrase of Shem) as the necessary evidence for Bultmann’s hypothesis 
Christian Gnosticism. 











ysis of The Apocalypse of Adam as a non-Christian and 
presumably pre ostic text has been supported by Kurt 
Rudolph?!. MacRae also believes that the ApocAd is a non-Christian 
text??, He suggests that instead of the Jewish-Iranian Gnosticism 
posited by Boblig, we should trace the origins of this apocalypse to 


hristian, 














late Jewish speculations. In a later reappraisal, MacRae concedes 


that ‘there may be a trace of an extremely superficial allusion 10 
Jesus of Nazareth in the magic name(s) “Jesseus Mazareus Jessedekeus” 
which occurs at the very end of the work. ... ifit is a garbled form of the 
name of Jesus, the work can hardly antedate the spread of Chris- 


tianity™. 








* Such an i 
person, in whose day the great deluge took place, is called by the Greeks Deucalion 
and by the Hebrews Noah,” and also by Justin Martyr, pol, Hi7.2. CF. Juck P, 
4 Study of the Interpretation of Noah and the Flood in Jewish and Christian Literature 
Leiden, 1968, pp. 47,106 

9 A, BOblig and P, Labib, Koptisch-prostische Apocalypsen aus Codex V wn Nag 
Hammadi, Halle-Wittenberg, 1963; A. Babli. Mysterion und Wabrheit, Leiden, 1968, 
pi, 

20 James M. Robinson and Helmut Koester, Trajectories through Early Christianity 
iphia, 1971, p.234,n. 4. 

21 Ina review of Bablig and Labib, Theologische Literaturzeltung XC, 1965, col. 361 

82 G.W. MacRae, “The Coptic Gnostic Apocalypse of Adam,” Heythrop Joumal VI 
1965, pp. 27-3. 

2) G.W. MacRae, “The Apocalypse of Adam Reconsidered,” Society of Biblical 
Literature Proceedings, ed. L.C. MeGaughy. Il, pp. S7475. 


tification was made by Philo, De Pracmiis et Poenis 23: “This 
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Other scholars are not at all convinced that there are no allusions 
to Christianity in the 4pocAd**. The key passage which describes 
the work of the Hluminator is 77, 1-19. It describes one who will 


‘work signs and wonders, to put to shame their powers and their 
aarchons. Then the God of the powers will be troubled, saying: “What is the 
power of this man, who is higher than we?” Then he will provoke a great 
wrath against that And the glory will pass through and dwell 
in holy houses, which it has chosen for itself, and the powers will 
fot see it with their eyes, nor will they see the luminator, Then will 
iey Punish the Mesh of the man upon whom the Holy Spirit has come? 














When one has together the following traits: (1) the working of signs 
‘and wonders, (2) the opposition of powers who do not comprehend 
the Illuminator, (3) the descent of the Holy Spirit upon the Illuminator, 
and (4) the punishment of the flesh of the Illuminator, it would see 
almost inescapable that we have a cluster of references to Jesus 
Christ2° 

Bohlig, however, prefers more distant Iranian parallels. In an article 
Published in 1964 he tried to explain the suffering of the Mluminator 
in terms of the prediction of the suffering of a Saviour by Zoroaster, 
orded in the writings of Theodore bar Konai, who wrote, it should 
be noted, at the end of the ei 7. Writing in 1968, 
Boblig accepted MacRae’s alternative explanation in terms of the 
jing Messiah as outlined by J. Jeremias™ 
But pace MacRae I see no reference to a Pais or Servant in the text, nor 














hth century A.C 








Jewish concept of the suff 





to the suffering of a Messiah who vicariously expiates the sins of 
Israel”, 





CC thereviews of Bolg and Labibby A. Orbe, Gregorianum XLVI, 1965, pp. 169-72; 
J. Danidlou, Recherches de science relighcse LIV, 1966, pp. 285-93; H.-M. Schenke, OLZ 
LX, 1966, cols. 23.24; R. Hardt, Wiener 


LXL, 1967, pp. 153-59 





ft fr die Kunde des Morgenlandes 





Wilson con 





the narrative, brief and summary asi is, appears 100 closly 
tailored to the figure of Jesus to be entirely independent”, Wilson, Gnosis and the New 
ament,p. 138 





The Berliner Arbetskreis also identifies the one upon whom the Holy Spirit 
descends as Jesus: "Sie werden Uber dem belehrt, den der 
oberste Gott ‘erwahlt hat aus allen Aonen’ und “Ober den der heilige Geist gekommen 
p. cit, BA 
A. BOhlig. ‘Die Adamsapokalypse aus Codex V von Nag Hammadi als Zeugnis 
{ldisch-iranischer Gnosis’, Oriens Christianas XLVI, 1964, p. 4 
A. BOblig, Mysterion und Wabrheit, p. 154. 
™ W. Zimmerli and J. Jeremias, The Servant of God, Naperville, 1957, pp. 77-78. 





ichtigen Erloser v 








ft’, Jesus, Trdg 
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Bohlig also seeks to explicate the Illuminator in terms of the Iranian 
Soshyant, However, the word as used in the Gathas of Zoroaster is 
generally thought to be a reference to himself. In a recent article 
JR. Hinnells has sought to argue that the Sdshayant figure in the 
late Pahlavi texts may be taken as evidence of a pre-Christian saviour 
and that this concept may have influenced Christianity *°, His first 
proposition is debatable, and his second highly questionable, In any 
case the Séshyant does not seem to be a suitable inspiration for 
the Gnostic Illuminator*! 

The Mandaean parallels which Bohlig adduces are strained and 
overtaxed. The simple reference to baptism in the Adam apocalypse 
does not justify any derivation from or association with the Man- 
ins. For as Boblig himself notes, baptism in the Apocdd is 
> But this is certainly not 
ndacans, who regard it as 
“3. The conviction 





daca 
spiritualized and identified with ‘gnosis 
the case with baptism among the M 
possessing a cultic and even magical significanc 
of the leading Mandacan scholars—E,S. Drower, Kurt Rudolph, 
Rudolph Macuch—that Mandaeanism had a pre-Christian origin 
rests largely upon the subjective evaluation of parallels between 
Mandaean texts and the Gospel of John. The objective evidences do 
not indicate a date for an origin earlier than the second century 
A.C.*, If Mandaean parallels with the ApocAd prove anything, they 
point to a post-Christian rather than a pre-Christian date for the 





























text“ 


J.R, Hinnells, “Zo Saviour Imagery and ts Influence on the New 
Testament.” Numen XVL, 196%, pp. 161-85 


+ ©. Colpe 





msgeschichtiche Schule, Gottingen, 1961, p. 164: "Mit dem 





ignostichen Urmenschen hat das nichts zi 1 Dieser SBiyans ist cin. Heros, 


Kein inkarnierier Erlésungsgott, im Deutschen cher ein Helland als ein Erloser 20 

















snostische Apocolypsen, p. 95; Bablig, “Die Adams 








weans of frag and Iran, Oxford, 1937; repe. Leiden, 





1962, pp. 100-101, 

+ See Yamauchi, Gnostic Ethics and Mondocan Origins 
“This is also the conclusion reached by Wilson, Gnasis and the New Testament 
parallels to which B&tlig. has 







p. 139: “In view of this, and of the Mandean and oth 
drawn attention, 1 should be inclined (but very tentatively!) to disagree with him 
and suggest that this document represents not a. pre-C 

stage 








istian Gnosis but a later 
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The Manichaean parallels adduced by Boblig also point in the 
same direction. The debate as to whether Manichacism was essen- 
tially a Christian heresy—a position maintained by F.C. Baur, F.C. 
Burkitt and A.D. Nock—, or an oriental seligion preserving pre- 
Christian Gnostic elements—a position supported by K. Kessler, 
R. Reitzenstein, H. Nyberg, and G. Widengren—has been decisively 
determined in favor of the former by the publication in 1970 of the 
Greek codex on the life of Mani from Cologne**. The tiny codex, 
4%, by 31), centimeters, dates'from the fifth century A.C. and is no 
doubt @ translation of an early Syriac text. It confirms an-Nadim’s 
Fihrist that identifies the baptismal sect of Mani’s youth with that of 
al-Hasih, ie. the Arabic form of the famous Elchasai*?. The latter, 
who flourished during the early second century during Trajan’s reign, 
an background probably 
from Transjordan, Before 1970 those who stressed the pre-Christian 
roots of Manichaeism, such as Geo Widengren, had identified Manis 
baptismal sect with the Mandaeans, assuming that the latter we 
pre-Christian ** 

In the passage which describes a fiery destruction (75, 9-14): “Then 
will fire, brimstone, and asphalt be cast upon those men, and fire and 











seems to have come from a Jewish-Chris 














darkness will come upon those acons, and the eyes of the powers of the 
Iluminators will become dark"*® Hans Goedicke detects verbal 
allusions to the famous description of Vesuvius in A.C. 79 in the 








“* A. Henrichs and L. Koenen, “Eine alte griechische Mani Schrift.” Zeitschrift 
fir P je und Epieraphik V. 1970, pp. 97-216, plas IV-VI; R.N. Frye, “The 
Cologne Greek Codex. about Mani” Ex Orbe Religionum: Studia Geo Widengren 


Leiden, 1972, pp. 424-29, 
*” E, Hennecke 
1965, 11 pp. 74807 
G. Widengren, Mani and Manichaviom, London, 1965, p. 26: E.S. Drower 
The Secret Adam, Oxford, 1960, p. xii; Kurt Rudoiph, Die Mandder 1, Gottingen, 
1960, p. 239, 
Quispel has recently commented. Louvain Studies V, 1974, pp. 211-12: “Now, the 
Greek Mani Codex from Cologne definitively prove 





1nd W. Schneemelcher, New Testament Apocrypha, Philadelphia, 








Mani in his yo 





th belonged 
Kurt Rudolph 
to admit that in his masterly study “Die Mander 
(1960-61) he has made a mistake. This 





toa Jewish-Christian and not toa Mandaic st. Ii very painful to see th 
denies this, because he does not w 








dence in his other conclusions 
+ Foerster, p19. Cf. R. Kasser, “Bibliothéque Gnostique V: Apocalypse 
Adam”, Rerue de Théologe et de Philosophie XVI, 1967, p. 325. 
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letters (VI. 16 and 20) of the Younger Pliny to Tacitus*®, Pliny published 
the letters c. A.C. 110. Professor Goedicke would therefore date 
the Apocad not later than the first decade of the second century. 
But assuming that Goedicke is correct, it would seem that A.C. 110 
should establish the 
thatis, the ApocAd is not earlier than this date but may be considerably 
There is finally a passage, which is evidently an allusion to Mithras’ 
rock birth, which may help us to date the Apocdd. In the series of 
sayings by various kingdoms about the Illuminator, the eighth kingdom 
says (80, 21-25): “A cloud came upon the earth. It enveloped a rock. 
He originated from it*?.” 

erence to Mithraism raises a number of issues 
which need to be examined especially as they relate to the date of the 
ApocAd, How ancient is the cult of Mithraism in general, and how 
old is the concept of Mithras’ rock birth in particular? What are the 
dates of the actual representations of the rock birth, and their 
geographical distribution? At what date would the adaptation of 
such a concept in a Gnostic text be most probable? A pre-Christian 
date? A date ih the first century A.C.? Or a date in the second 
century A.C. or later? 








terminus a quo rather than the terminus ad quem, 











Such a clear re 








4. The Rock Birth of Mithras 
The rock birth of Mithras is a common feature of Mithraic reliefs 
As Vermaseren describes it 








This birth was in the nature of a miracle, the young Mithras being 
| forced out of a rock as if by some hidden magic power. He is shown 
naked save for the Phrygian cap, holding dagger and torch in his 
uplifted hands. He is the new begetter of light (genitor huminis), born 
from the rock (deus genitor rupe natus), from a rock which gives birth 
(petra genetri)** 











There are, of course, many interesting variations. At Dura-Europos 
flames shoot out from the rock, At Trier the youthful Mithras holds 
the globe of the earth in his left hand 



















°° H, Goodicke, “An Unexpested Allusion to the Vesuvius Eruption in 79 A.D. 
AIP XC, 1969, pp. 340-41 

1 Boerster, op. et. p. 21 
> MJ. Vermaseren, MSG, p. 75; fF. Cumont, MAF, p. 131 
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What is the origin of such a con 





cpt? Vermaseren speculates that 
in view of the Dura representation we may think of a primeval 
association of rock with the ignition of fire: “This conception is 
ly based on a very ancient tradition dating from the 
time when man first discovered that both light and fire could be 
produced by striking a flint *®."” But this is hardly more than a guess. 
More cogent is Vermaseren’s suggestion that “the whole story of 
Mithras’ birth, however, may have been influenced by that of the 
various deities in Asia Minor and especially by that of Agdistis ...°*", 





almost certa 





on whom our sources of information are Pausanias (2nd cent. A.C.) 
and the Christian writer Amobius (4th cent. A.C.). According to 
Pausanias VIL. xvii. 10 








Zeus, it is said, let fall in his sleep seed upon the ground, which in 
course of time sent up a demon, with two sexual organs, male and 
female. They call the demon Agdistis. But the gods, fearing Agdists, 
cut off the male organ 






Arnobius in Against the Heathens V.S cites an unknown writer 
Timotheus: 


Within the confines of Phrygia, he says, there is a rock of unheard-of 
wildness in every respect, the name of which is Agdus, so. named. by 
Mother, too, as she 


ong with the others, and animated by the 





the natives of that district... from which this Gres 
is called, was fashioned 
deity, Her, given over to rest and sleep on the very summit of the 
rock, Jupiter assai 

he could not acco 











od with lewdest desires. But when, after lon 





plish what he had proposed to himself, he, batMed, 
spent his lust on the stone. This the rock received, and with many 
groanings Acdestis is born in the tenth month, being named from his 





5) MSG, p. 76; cf. M.J. Vermaserea, “The Miraculous Birth of Mithrat 
an Hoom Oblata, Leiden, 1981, p. 98. 

% Ibid, p. 98. If one wished 

connections with the Hittte-Huerian texts about Kumarbi and Ullikumii, dating from 

the 14th-13th centuries B.C. Ullikurmmi was adiorite tone monster who grew miraculously 

The scene of the stories is Mount Haz (known to the Semites as Zaphon, and to the 


Studia 
Archaeologica Geran 








speculate, one could ask if there are any remote 





Greeks and Romans as Mons Casius), south of the mouth of the Orontes River, not 
far from Cilicia. See H.G. Giterbock, “The Hittite Version of the Hurrian Kumarbi 
Myths: Oriental Forerunners of Hesiod”, AJA LI, 1948, pp. 123234; P, Walcot, 
Hesiod and the Near East, Cardiff, 1966 

* Pausanias, Description of Greece, tt, W.H.S. Jones (Loeb Classical Libra 
London, 1933, II, pp. 268-69. 
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mother rock. In him there had been resistless might, and a fierceness of 


disposition beyond control, a lust made furious, and derived from both 
Notwithstanding the common motif of a birth from a rock the 
character of the androgynous Agdistis has nothing in common with 
Mithras 

In the realm of unprovable hypothesis because we lack Scythian 
texts is Schwartz’s suggestion that Mithras’ rock birth may be due 
to Scythian influence (on the Medes)*7. The only support for such 
thesis is Dumezil’s suggestion that a Scythian solar divinity lies behind 
the rock-born Ossetic hero Sozryko-Soslan. 

What does the rock symbolize? Vermase 

















n suggests that it is 
symbol of heaven like the rocky grotto in which Mithras kills the 
bull and like the vaulted spelaea in which the Mithraists held their 
fithras was born from a rock; 
st the sun rising behind mountains 





ceremonies **."" Ferguson writes, 
the representations of this sug 

°° There is in Yash 10 a passage in which Mithras appears 
resplendant on top of Hara Berezaiti, or Mount Elburz. But as 
Vermaseren observes, “This is not a description of a real birth, but 














this manifestation of the deity as the giver of light, .... and, besides, 
the feminine name of the mountain were apt to lead to the conception 
of the birth of the god from a Mother-Goddess. .., Mithras’ birth 


remained an obscure affair: the principal thing was that he existed 

In view of the silence of the Avestan texts about the birth of Mithras 
we may suggest that the doctrine of his rock birth was more probably a 
late innovation, not much earlier than the dispersion of Mithraism 
through the Roman Empire, rather than an original element of 
Mithra’s Persian background 





5, The Spread of Mithraism. 
To determine when the rock birth of Mithras could have become 
known to the author of the ApocAd, we need to discuss: (1) the evidence 


°° The Ante-Nicene Fathers, 8. A. Roberts 
p49 


4J, Donaldson, Buffalo, 1886, VI 








Martin Schwartz, “Cautes and Cautopates, the Mithraic torchbearers", Mithraic 
Studies, od, J.R. Hinnells, Manchester, I, p. 423 
St Vermaseren, “The Miraculocs Birth”, p. 95 
5 John Ferguson, The Religions of the Roman Empire, London, 1970, p. 47. 
© Vermaseren, “The Miraculous Birth”, p, 93, 
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for the earliest spread of Mithraism, and (2) the date and provenience 
of the actual monuments which bear the rock birth motif 

Our first problem is to define what we understand by Mithraism 
The uninitiated reader is given a misleading impression of continuity 
when he reads the following statement by J.R. Hinnells 


First of all, as against Fuller, it will be argued that of all the Mystery 
cults Mithraism is probably the oldest, and secondly it will be shown that 
Mithraic worship was to be met in’ Syria and even Palestine, in the 
first century BC, and that it spread to Asia Minor long before the arival 
of Christianity there*! 





We are all aware that Mithraic worship does not imply the same 
kind of *Mithraism’ as the Mithraic mysteries of the Empire. The only 
common denominator may be the central figure of Mithras, Attempts 
to discover textual evidence of the tauroctony in Avestan texts by 
Lommel have been criticized by Gershevitch as forced®?, On the 
other hand, attempts to interpret Roman reliefs on the basis of 
Avestan texts by Campbell have not convinced many scholars®® 

As Lacuchi points out, “Mithraism in the second century B.C 
is not necessarily the same as Mithraism in the third century 
A.D.%". Lacuchli distinguishes three consecutive types of Mith 





ism 





The first is pre-Hellenistic Mithraism, i., the Mazdean religion as it 
existed before it came into contact with the Magna Mater-mystery world 
of Asia Minor. The second was Mithraism as it reached Asia Minor 


and was influenced by the religious forces in and around the Cybele 











cult. The third was Mithraism in the Roman empire’ 





We may distinguish between the following: (1) the worship of Mithra 
attested in the Old Persian and Avestan texts for the Achaemenid 
period, (2) the cult of Mithra in the Parthian and Hellenistic period, 
nd (3) the mysteries of Mithra in the Roman Empire, The nature 
nd the parameters of each type of “Mithraism’ is a matter of vigorous 








debate. 





“LR. Hinnelis, “Christianity and th 
p.2i 
Hiya Gersheviteh, “Die Sonne das Beste 

Lp, 

RL. Gordon, “Franz Cumont and the doctrines of Mithraism”, Mithrae Studies, 
1p 220,n 18, 

Samuel Lacuchli, Mithraiom in Ostie, Chicago, 1967, pp. 887 

° Samuel Lacuchli, “Urban Mithraism”, Biblical Archaeologist XXX, 1968, p. 


Mystery Cults", Theology LXXI, 1968, 





Mithraie Studies, ed. 3.8. Hinnels 
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We have ample evidence of the worship of Mithras by the Achae- 
menids in the Old Persian texts, the Avesta, and classical accounts. 
Recently R.A. Bowman has claimed that he has evidence for a cult 
of Mithras at Persepolis which would be the ancestor of the Mithraic 
mysteries®*. This claim is based upon his translation of the Aramaic 
inscriptions upon about 200 mortars, pestles and plates of a flinty 
green stone found at Persepolis by Schmidt in 1936-38. These date 
from the reigns of Xerxes and Artaxerxes I, and may have been used to 
prepare the /aoma-drink. Since many of those identified were soldiers, 
and many bore theophoric names with Mithra, Bowman concludes: 











In the light of all facts at our disposal, it seems likely that in the green 
stone ritual vessels bearing Aramaic texts from Persepolis, we see evidence 
that already in Achaemenid times a proto-Mithraic cult was actively 
operative in the Persian army*” 





Unfortunately for such promising new evidence reviewers have 
not been convinced by Bowman's arguments, Hinnells cautions, that 
“the evidence may show the great popularity of Mithra among the 
dedicants at Persepolis, it may be that soldiers held him in spe 
Veneration as a sort of patron saint, but to take the further step 








of positing a special cult is not warranted®*.” Other Aramaic 
specialists have rejected Bowman’s translation of key phrases. 
and Shaked write, “It may be stated right that we consider 
‘ameron’s secular interpretation more acceptable than Bowman's 
According to Levine 














ritualistic one® 


Bowman considers the Aramaic texts from Persepolis as ritual records, 
describing aspects of the haoma ceremony, and recording the names 
of the celebrants. We conclude that they are administrative notations, 
recording the names of the donors of the objects on which the texts 
are inscribed”. 








The further development of the cult of Mithras in the Hellenistic 
and Parthian period is still shrouded in obscurity. It is often assumed 
that the origins of the Mithraic mysteries are to be placed in Hellenistic 


© R.A. Bowman, Aramaic Ritual Texts fram Persepolis, Chicago, 1970. 
© Ibid, BAS 
** J.R, Hinnells, “Religion at Persepolis", Religion Ill, 1973, p. 158. 
J, Naveh and §. Shaked, “Ritual Texts ot Treasury Documents?” Orientalia 
XLII, 1973, p. 446, 
7’ Baruch A. Levine, “Aramaic Texts from Persepolis”, J40S XCU, 1972, p. 70 
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Asia Minor. According to Nock, “the Mithraism which reached the 
‘western world was a new thing, created by fusion in Asia Minor ...7!,"” 
‘Campbell speculates 


It was evidently the passing of the Mithraic mysteries from Iranian 
to Greek speaking peoples that caused the production of sculptured, and 
also painted, representations of the central theme of the cult. This seems 
to have taken place in Phrygia and is represented in our Graeco-Phrygian 
subtype of tauroctone7# 








None the less as Cumont himself recognized there is almost a 
complete lack of Mithraic monuments from Asia Minor”, 
which has not been improved in the decades which have passed 
since Cumont wrote. Our evidence from Hellenistic Asia Minor is 
limited to onomastica, that is, the name ‘Mithradates’ in the kingdoms 
of Pontus, Commagene, etc. From Commagi 
Minor we have from the first century B.C.E, texts of Mithradates 1 
Kallinikos at Arsameia and of his son Antiochos at Nemrud-Dagh 
Mithras is identified with Helios. But as Vermaser 
us nothing about Mithraic mysteries: 








¢ in south-eastern Asia 











n notes, this tells 


But the inscriptions do not say anything about a secret cult of Mithras; 
the god simply takes his place beside the acknowledged state gods. 





In view of the 
argued that the mysteries of Mithra, including the grade system, 
the spelaewm, etc. did not originate in Asia Minor but in the west “on 
the basis of the Zoroastrian pseudepigrapha and some knowledge 
of Anatolian beliefs”*." Gordon's radical proposal has the merit 


ck of evidence from Asia Minor, Gordon has rece! 











"ALD. Nock, GM, p. 109 
Leroy A. Campbell, “Typology of Mithraic Tauroctones", Berytus XI, 1954, 
pm 
» MM, p. 1S. W. Blawatshy and G. Kochelenko, Le culte de Mithra sur la 
Leiden, 1966, pp. 35-36, claim the spread of the 
Mithraic cult to the north shore of the Black Sea on the basis of minor ar 


cbte septentionale de a mer 








ological 
Finds, such as a few terra-cotta statuettes of Mithras-Atts, dated to the first century 
BCE 

" MSG, p. 29. CF H. Waldmana, Die Kemmagenischen Kultreformen unter Kénig 
Mithradates 1, Leiden, 1973. p 
Verstindnis ereicht, das seinem spiter aber das ganze rimische Reich verbreten 





‘Doch ist damit noch Keineswegs das. Mithras 


Kult zugrunde fegt 
> Mithn 
Religion U, 


Studies 1, 9. 246, n. 119; RL. Gordon, “Mithraism and Roman Society 
pill 

















AND PRE-CHRISTIAN GNOSTICISM 553 





MITHRAIS 


of confining itself to the available evidence and may be correct. We 
need to bear in mind, however, the fragmentary nature of all of our 
archaeological evidence. 

The earliest explicit reference to Romans coming into contact with 
Mithraic mysteries in Plutarch (d. 120 A.C.), who describes Pompey’s 
campaign against the pirates of Cilicia, Pompey 24 





They themselves offered strange sacrifices of their own at Olympus 
(in Lycia), where they celebrated secret rites or mysteries, among which 
were those of Mithras. These Mithraic rites, first celebrated by the 
pirates, are still celebrated today * 


This celebrated passage has been cited by numerous scholars including 
Cumont’’, Brandon”, Laeuchli”?, Schéitze*®, and Vermaseren"!, 
for the assertion that Mithraic mysteries were introduced to Italy 
in 67 BCE 

Though such a development may be inferred from the certainty 
that Pompey took some Cilician pirates back to Rome for his triumph, 
and perhaps from Servius (A.C. 400), who comments that some pirates 
were settled in southern Italy, the text of Plutarch itself says no 
such thing. This fact has been pointed out by Toynbee*?, Gordon", 
and Francis" 

What Plutarch does say in Pompey 28 is that of more than 2 
prisoners 














9,000 


Some of them were received by the small and half-populated cities 
of Cilicia which, on admitting them to citizenship, were given additional 


Plutarch, Full of the Roman Republic, x. Rex Warner, Harmondsworth, 1972 
p. 12 
MM, p 37. 

* S.G.F, Brandon, “Mithraism and Its Challenge to Chri 
LIL, 1955, p, 110; "Piutarch tells the story of how the colt was first brought to Rome in 
67 BC. by Cilcian pirates who had been captured by Pompey, but its progress in the 
metropolis was not rapid at frst 

* Laeuchli, “Urban Mitheaism”, p. 8 
Mithea into Kaly 

"© Alfred Sehitze, Mithras: Mysterien und UrChristentam, Stuttgart, 2nd ed, 1972, 
pls 

"MSG, pp. 89, 

#2 J.M.C. Toynbee, “Still More about Mithras”, Hibbert Journal LIV, 1956, pp. 107- 
10s. 

*° Gordon, “Mithraism and Roman Society”, p. 113, 10 

+ E.D, Francis, “Bull Slaying at Manchester”, Contemporary Review CCXXI, 1972, 
pp. 297-98 


ity", Hibbert Journal 








jtarch lls us that pirates brought 
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land. Many were settled by Pompey in the city of Soli which had recently 
been devastated by King Tigranes of Armenia and which he now restored. 
Mos of them, however, wer 

which was at that time very underpopulated and had a lot of good land, 





given a place to live in at Dyme in Achaea, 





Most of the Cilician pirates probably came from Cilicia Tracheia, i 
‘rough’ Cilicia to the west, a mountainous and forested region. They 
were resettled by Pompey in 67-65 B.C.E. in the plains of Cilicia 
Pedias at Soli and other cities: Appian mentions Epiphaneia and 


Mallus; Zephyrium, Mopsuhestia, and Alexandria adopted 67 B.C.E, 
88 T; 











as their era sus was the capital of the conventus of Cilicia 

Though Cilicia, situated strategically at the juncture of land and 
sea routes, doubtless played a role in the diffusion of Mithraism, our 
archacological and inscriptional evidence is quite limited. Cumont 
suggests that the inscription from a defile in the Taurus, which 
reads emage 
century A.C."*, The evidence from Tarsus is quite late, namely the 
coins of Gordian III (A.C. 233-44), The excavations by Goldman 
at Tarsus, however, were quite limited. Vermaseren 








re Mithré, published by Gregoire, dates from the first 


ay therefore be 





right in assuming a continuity in Mithraic traditions at Tarsus*” 

What has been large! 
resettlement of the 
accept Plutarch’s st 
at Dym 





‘overlooked are the implications of the m 





jptured pirates, Even if we are not prepared to 








ent that ‘most’ of 20,000 prisoners were settled 





in Achaea, we may concede that far more Cilician pirates 
were resettled in Greece than in Italy. Granted that not every pirate 
was a Mithraist, how shall we account for the startling fact of the 
Virtual absence of Mithraism in Greece? A partial answer may be that 
the native inhabitants were not receptive tO the religion of tr 
planted pirates. In Campbell's words, “... it would probably take 
‘more than a pirate to make the mysteries popular in the West"*.” 
Even if we assume that some Mithraist pirates were transported 
to Italy by Pompey in 67 B.C.E., we must not exaggerate the significance 
of this datum. As Cumont himself recognized, “The influence of 
this small band of sectaries on the great mass of the Roman 















' ALM, Jones, The Cities of the Eastern Roman Empire, Oxford, 2nd ed 
pp. 201ff 

© Franz Cumont, “Mithra en Asie Mineure”, Anatolian Studies Presented to William 
Hepburn Buckler, Manchester, 1939, p. 67. Cf. CIMRM 1,19. 

7 MSG, 
* Campt 


nt 











“Typology”. p. 24 
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population was virtually as infinitesimal as is to-day the influence 
of Buddhistic societies on modern Europe*’. 

The first public recognition given to the Persian god Mithras in 
Rome was the occasion of the state visit of Tiridates, the king of 
Armenia, in A.C. 66, According to Dio Cassius LXIIL. 1 
addressed ? 
to worship thee as I do Mithras.” Pliny, Natural History XXX. vi. 17, 
says that Tiridates had brought “Magi with him, had initiated Nero 
into their banquets.” It is going beyond the evidence to assert that 
this means that Nero became an initiate in the Mithraic mysteries”®. 
One can only hold this conclusion if he follows Cumont in assuming 
that the Magi were already practioners of the Mithraic mysteries*!, 

st 











ero with these words: “And I have come to thee, my god, 














a premise which was severely criticized by Gordon at the F 
International Congress of Mithraic Studies? 

Chronologically the next evidence for Mithras in Italy are the 
lines of the poet Statius (¢, 80 A.C.) to Apollo in his Thebaid I, 719-20: 
seu Persei sub rupibus antri indignata sequi torquentem cornua Mithram 
“Mithras, that beneath the rocky Persian cave strains at the reluctant- 
following horns.” According to Campbell this passages “seems to be 
of the rustic cave type .... Our 
best guess is that the earliest Mithraic chapels were established in Rome 
and the coastal towns during the last two decades of the first century 

3. Gordon, in an understandable 1 
interpretation of the evidence by Cumont, adopts a minimalist inte 
pretation of Statius: he does not grant these lines as evidence of 
Mithraic mysteries, which he would date only to the reign of Hadrian 
or Antoninus Pius, but only of a Mithraic cult ™ 
The earliest dated Mithraic inscription is a Greek inscription on the 
se of a statue found in 1926 in Asia Minor on the borders of 
Phrygia and Mysia®, It is dated to the year A.C. 77-78, that is, 
in the reign of Vespasian. TI 
the West is a statue, now in the British Museum. It bears the name of 
Alcimus, the servant of T. Claudius Livianus, who was a prefect 








the description of a tauroctone reli 





eaction against the maximalist 








earliest dated Mithraic inscription in 





© sea, p37 
© As Schitze, p. 17, for example, asserts 

"MAL, p. 85; 6f. MSG, p24 

% Mithraie Studies, 1. pp. 215447. 

> Camptell, “Typology”, p. 26 

 Mithraic Studies I, p. 245, 9. 19. 

> Cumont, "Mithras en Asie Mineure™, p. 71; ef. CIMRAC 1, 23 
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under Trajan in A.C. 101°, There are a handful of inscriptions 
which da tury, but the vast majority of 
inscriptions date afier A.C. 140. Gordon, who has argued for the 
latest possible date for the introduction of Mithraic mysteries, states 


le to the early second 





The first evidence for Mithraea is around 140-50 A.C. In contrast to the 
situation in Christianity, the building of the Mithraic mysteries are 
important in cultic and symbolic terms. I is therefore reasonable to argue 
that Western Mithraism did not exist until the mid-second century A.C 
at least in a developed se 








since there certainly is some earlier scattered 
of Mithras in the West. The question is whether 
ally relates to the mysteries, and, if 0, how" 





evidence for a cult or cu 
this earlier evidence act 





On the other hand, many scholars have argued that Mithraic 
mysteries began to be diffused under the Flavian emperors: Vespasian 
(A.C. 69-79), Titus (A.C. 79-81), Domitian (A.C. 81-96). Ferguson 
claims. 








Its property pointed out that the first trace of Mithraism in the west is in 
A.D. 69 when at Bedriacum some soldiers of the 3rd legion salute 
the rising sun. Whether these are in fact Mithraists or not, there were 
Mithraists in the 1Sth legion at Carnuntum in 71, and under the 
Flavians the cult spread™* 

















uch a statement is no doubt based upon Cumont’s conviction that 
“it is undoubted that the fifteenth legion brought the Mysteries to 
Carnuntum on the Danube about the beginning of the reign of 
Vespasian ...°°, 





This is a possible 





nference from the evidence, 
whi 






, however, is less precise. 


sferred to Pannonia 





e know that the Legio XV Apollinaris was 
in A.C. 71 of 72 after fighting against the Parthians and the Jews 
Members of this legion helped to build the earliest Mithra 
Carnuntum (Deutsch- 
According to Campbell 





eum at 
Itenburg) on the Danube, east of Vienna. 








One of the altars in this Mithracum (Testes Il, no. 371) was dedicated 
by Titus Flavius Verecundus of the legio XIII1 Geminae Martia Victrix, 
which legion had been brought from Upper Germany to Pannonia for 
the Dacian war of A.D. 92 or 93. This legion was stationed, along with 












MSG, p. 29; cf. CIMRM 1, $94 
Mithraie Studies U1. p. 352; Gordon, “Mithraism and Roman Society", p. 93 
* John Ferguson, “More about Mithras”, Hibbert Journal Lill, 1955, p 
idem, The Religions of the Roman Empire, p. 48 

MM, p38: 6p. 47 
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the XV Apollinaris, in the recently formed Colonia Ulpia Traiana Augusta 
Dacica Sarmizegetusa in A.D. 110. It is possible therefore that this 
Mithracum was started as early asthe beginning of the second century 


We therefore have the possibility of a Mithracum early in the second 
century. We may infer that members of the Legio XV were already 
Mithraists when they were transferred to Carnuntum in Pannonia, 
but we do not know this for a fact. We ought therefore to say merely 
that it is possible though not certain that Mithraism was being diffused 
by Roman soldiers north of the Alps in the Flavian period at the 
end of the first century 

Evidence summarized by Daniels points to a similar pattern of the 
establishments of Mithraca by legionaires who served in the East and 
who were transferred to Europe in the early second century A.C. at 
Aquincum (Budapest) in Pannonia, and by functionaries of the tax 
office at Poetovio on the border of Noricum and Illyricum—both 
before the Marcommannic invasions of the 160's'*? 

It was from the mid-second century that Mithraism then spread 
rapidly far and wide throughout the Empire. What bearing do these 
facts have upon our original question? When and where could the 
author of the Apocdd have learned about Mithras’ rock birth? 














6. The Distribution of the Rock Birth Motifs 


First, let us ask in what areas are our earliest known Gnostics 
from? Whether Simon of Samaria in Palestine was our carliest 
Gnostic or merely a magician whom church fathers later depicted 
iS an arch-Gnostic is a matter of some dispute 
question, however, about the Gnosticism of his fellow Samaritan, 
Menander. An early Gnostic of the second century was Saturninus 
of Antioch in Syria. Many scholars place the composition of The 
Gospel of Thomas at Edessa, 150 miles northeast of Antioch '° 
The hot-bed of Gnosticism was Alexandria in Egypt, where Carpo- 
crates, Basilides, and Valentinus taught. From Ephesus in Asia Minor 
we have Cerinthus. It is probable that Marcion developed his Gnostic 


1. There is no 

























Campbell, “Typology”. p. 29. 
CM. Daniels, “The role of the Roman army in the spread and practice 
of Mitheaism", Mihvaic Studies I, pp. 

1 CE PCG, pp, S852; K, Beyschlag, Simon Magus und die ehristliche Gnosis 
Tabingen, 1974 
"9 CE. PCG, pp. 8491 
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tendencies after he arrived in Rome c. 140 rather than in his home of 
Pontus; Irenaeus asserts that Marcion was led astray by the 
Gnostic teacher Cerdo in Rome. 

As Tacitus and Juvenal observed all religious movements were 
eventually drawn to Rome, where such influential teachers as Valen- 
tinus brought Gnosticism in the second century. One of our major 
patristic sources on the Gnostics is Irenaeus of Lugdunum (Lyons) in 
France, who wrote his Adversus haereses ¢, 180 A.C. Most of his 
extensive knowledge is based on second-hand information. In any 
case, no one will argue that the earliest stages of Gnosticism developed 
in distant Gallia 





When we have listed the areas of our earliest known Gnostic 
movements, it is immediately obvious that we can eliminate the vast 
majority of monuments bearing the rock-birth motif a 
areas which had no contact with nascent Gnosticism, That is, we are 
looking for an area where the author of the Apocdd, which is alleged 
to be an early if not pre-Christian Gnostic work, may have learned 
bout Mithras’ rock birth. And here we do not wish to consider possible 
areas but only the actual evidence in hand 

We may eliminate from consideration the following: (The figures 
in parentheses will indicate the number of rock-birth monuments, 


they come from 














including fragmentary and doubtful examples, as listed in the indices 
of the CIMRM I and 1). 
1) Britannia (4) 
2) Hispania (1)! 
3) Germania (23) 
4) Raetia (1)'° 
5) Noricum (3) 








"6 CIMRM 1, 827; 139; 847: 860. No. 827 is a reworked silver denarius of 
Augustus found at Verulamium under the walls of a building dating from the second 
half of the second century. No, 860 from Borcovicium is from a Mithraeum of the 
thied century 
"9S CIMRM 1, 782, from a second-ceotury Mithracum at Merida. 
© CIMRM Il, 1036; 1038A17; 1084; 1088; 11115 127A: 1128.4; 1161A1; 1170; 
UTIs 1206; 1240; 1247A3; 1248; 1283.10; 1285; 1292.25 1301.5: 1340; 1343; 14S: 
1346; 13594, The earliest dated evidence for the two Germanies and Gallia Belgica 
VII Augusta at Backingen, dated A.C. 148, 











isan altar dedicated by a centurion ofl 
CE Daniels, Mithraie St 
© CIMRAE II, 1400, 
* CIMRM IE, 1410; 1416.1; 14308: 
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6) Pannonia (21)°?; 

7) Dalmatia (2)""; 

8) Dacia (31)""*; 

9) Moesia (12), Thracia (5), Macedonia (1)'" 

Though Irenaeus, who knew about the Gnostics came from Lug- 

dunum in Gallia, and though we have a rock-birth relief from nearby 
Vienne!!3, we may eliminate Gallia and its six reliefs because it 
cannot be considered as a starting point for Gnosticism but only as 
one of the termini!" 














What then of the areas where early Gnosticism might have encoun- 
tered Mithraic monuments with the rock birth? What of Asia Minor? 


The only possible monument is a dubious one from 





aonia, which 
Cumont considered a forgery and which Vermaseren does not believe 
is Mithraic'*®, What of Egypt? Here we draw a complete blank. 





19% CIMRM Ul, 14723; 1A7S%; 14895 1492; 1504; 15305 1593; 1627; 1650; 1651 
1656; 1668; 1669; 1687; 1716; 1727; 1736; 1740; 1786; 1797; 1415.3 

Campbell, Mitral I cy, Leiden, 1968, p. 276, comments: “It may 
be observed that the monuments inscribed to the Peta 
Pannonias, one having come from North Waly and mm Dalmatia, The Merida 
Mithracum was founded by members of the Pannooian legion, the Vil Gemina 
1 appears ther the God from the rock was emphasized in South 
where the AB subtype tauroctone was the most typical one, whereas the M 





Leroy A. 





raphy end Id 

















st Europe 
her Rock 
itself was emphasized in Middle Europe where there was 3 strong penetsation of 








iconography and ideology from Asia Minor 
As Per Beskow has-observed, the expression 
ia (1490, 1652, 1674, 174 


‘once from Dalmatia (1874). The expressions arr 


roe genetrii is known from four 
ia (1208), and 
dei (1493), muper nascentom deum 









inscriptions from Pan 











(1331), and genitor onins (1676) are known oaly from Pannonia 
0 CIMRM I, 1852; 1868, 
From Dacia: CIMRM Il, 1920.11; 1930; 1935; 1949: 1988; 1972; 197438; 1975.4 








1991; 1994; 20262; 2034; 2034.4; 2 
2063; 2091; 2110; 2151; 2164; 2170; 217 

2 From Moesia: CIMAM I, 2191 
22452; 2267; 29 





040,1; 20463; 2081.4; 2082; 2087.4C; 2089, 
2; 2184; 2187; 2188 













3; 22444 
2399,3, From 





2315. From The 
Macedonia: 2340, a doubsful and 








According to Camptell, “Typology”. p. 
‘Thracian type of relief composition as early as the pe 


bly began to use the 
1od of the Antonines". The 
Lower Moesian type developed slightly Inter. 

"9 CIMRM IT, 908 

4 CIMRAL IT, 894; 904; 907 [the index erroneously lists 908]; 96684; 973; 985, 

9 CIMRAE 1, 20. 
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What about Palestine, Lebanon and Syria? The first Mithracum 

from Palestine, which was discovered by Professor Bull’s expedition 

at Caesarea in 1973, yielded a tauroctone medallion and poorly 

preserved frescoes, but no rock birth motif. In any case, the Mithraewm 
e one, dated to the third or proba 








AC. te, 

In the whole area of Syria there are Mithraic monuments from 
only five sites: (1) from Sidon, (2) from Secia (SI in the Djebel Druze 
area), (3) from the coast near Lattakich, (4) from Arsha-wa-Qibar 
in northern Syria, and (5) from Dura-Europos. 

The Sidon Mithracum dates to the year 500, which is either the 
year A.C. 188, according to De Ridder and Campbell!!”, or the 
year A.C. 389, according to Will"**. The latter dates the small relief 
of Mithra in the Zodiac at Sidon to the second century'¥, The 
two bas reliefs from Si'?° can hardly be dated to the first century, 
ats Frothingham suggested"*, but should be dated to the second 
century. according to Will'?*, The fragmentary head at the museum 
in Aleppo, found probably on the coast near Lattakieh, is dated to 
the first half of u 
cluding the detailed Mithraic relief from Arshawa-Qibar !24, contains 
a rock-birth motif 

The only Mithraic site in the Near East which attests the rock 
birth motif is Dura-Europos"*. Using the first typewritten report 
by Henry Pearson, Campbell argued that the cult of Mithra may have 
existed at Dura as early as A.C. 80 or 85", a position also taken 
by Geo Widengren. The latter, however, admits: “the evidence is very 
uncertain, .... My statem 





ly the fourth century 




















nd century! But none of these monuments, 











int in Handbuch der Orientalistik ... though 
hesitant in itself was too positive. I now see the difficulties quite 


1" LM. Hopfe and G. Lease, “The Caesarea Mithraeum; A Preliminary Announce 
ment", The Biblical Archacolopist XXXVI (1975), 1 10 
‘Campbell, “Typology”. pp. 26-27. n. 1. Cf. CIMRM 1, 7487 
NE, Will, “La date du mithréum de Sidon", Syria XXXVI (1950), p. 261 
* E. Will, “Nouveaux monuments sacrés de la Syrie Romaine”, Syria XXIX 
(1992), p. 71 
20 CIMA I, 88:9, 
31 A. Frothingham, “A New Mithraic Relief from Syria *, AJA XXII, 1918, p. 61 
* Will, “Nouveaux monuments”, p. 7 
9 CIMRAT 1, 90 
86 CIMRM I, 7 
88 CIMRM I, 425, 
38 Campbell, “Typology”, p. 31 
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well’2?.” The official report and other scholars place the date of the 
first Mithraeum in A.C, 168 on the basis of inscriptional evidence "78 

One may reasonably suspect a Mithraic community at Palmyra", 
but in spite of extensive excavations and numerous finds we have 
no direct Mithraic evidence from the site itself, As Professor Frye 
has pointed out, alleged Mithraic remains from Susa and Warka 
are without substance !?°, Professor Drijvers also demonstrates that 
alleged Mithraic evidence from Hatra is quite questionable !*! 

The one region where the rock birth motif is well attested and 
where we also know of the presence of Gnostics is Italy. We hav 
possibly sixteen representations of the rock birth", the only dated 
example is a square relief, which probably comes from the fourth 
century A.C, 9 





‘As we have noted above in our discussion of the spread of Mithraism, 
there is limited evidence that the Mithraic cult became known at the 
end of the first century A.C. However, the overwhelming mass of 
monumental evidence, including that for the rock-birth motif, must 
be dated to the 

would accept an early second century date for the Mithracum at 
Capua, but Francis would suggest a late second century date, 
The noted Santa Prisca Mithracum in Rome is dated to the late second 
‘36. Tinh notes that evidence for Mithraism in Campania 
for the late first century is quite vague and dates the expansion of 





cond century and later. Vermaseren, for example, 








century 








G, Widengren, “The Mithraic Mysteries in the Greco-Roman World with 
Special Regard to their Iranian Background”, Academia N, 
1966, p. 482. 

US CIMRM |, p. 57. Cf. C.B. Welles, “The Gods of Di 


male dei Lincel, Rome, 








2-Europos”, Festschrift 


Franc Altheim, Berlin, 1969, I, p. 64; ED. Francis, “Mithraic graffiti from Dura 
Europos", Mithraie Studies II, p, 424 
"39 Will, “Nouveaux monuments”, p. 6. 


6 RLN. Frye, *Mithra in Iranian history", Mithraic Stadies I, p. 67. 

21 See Drivers’ article, pp. 1S. 

92 CIMRM 1, 256: 260; 344; 390.3; 428; 439 (7): 462; 490; $56; 590; 599; 612, 
650.3; 666; 675 (2). A fresco with a rock-birth relief was dis 
in Marino in 1961 

> CIMRM 1, 353. 

De MJ. Vermaseren, Mithriaca I: The Mithracum at Sa. Maria Capua Vetere 
Leiden, 1971, pp. 1, 4 


overed ina shop 





Review by E.D. Francis in Mithras 1, 1972, p.6. 
1 MSG, p. 44; M.J. Vermaseren and C.C. Van Essen, The Excavations in the 
Mithracum of the Church of Santa Prisca in Rome, Leiden, 1965 
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Mithraism in this area to the second century, especially from the 
Antonines '”, 


7. Conclusions about the Date of the Apocalypse of Adam. 


If we can assume that the saying in the 4pocAd of the eighth kingdom 
(80, 21-26), “A cloud came upon the earth. It enveloped a rock. He 
originated from it,” is a reference to Mithras’ rock birth, as seems 
likely, then we and perhaps 
the place, of the composition of the ApocAd. 

We have innumerable representations of the rock birth of Mithras 
But only a few of these come from are 








an use this datum to ascertain the tim 





which may be associated 
with early Gnosticism. One possible area is eastern Syria where 
Gnostic groups seem to have flourished at Edessa, about 200 n 
north of Dura-Europos, the only site in the Near East which attests 
the rock-birth motif. The representation comes from the paintings 
of the final stages of the Mithraeum in the third century A.C. before 
its capture by the Persians'®*, One may conjecture that a similar 
painting decorated the earliest Mithracum, founded in A.C. 168. 

The other more likely site where the Gnostic author of Apocdd could 
have learned of the rock birth of Mithras is Italy, especially if'we accept 
Goedicke’s guess that we have an allusion to Pliny’s description 
of the eruption of Vesuvius in the Apocdd 75, 9-10'2. Martin Krause, 
the most recent translator of the ApocAd, concluded: “It certainly did 
‘not originate in pre-Christian times, but probably in the first or second. 
century, and was later revised in a gnostic sense'*°,” In view of the 
fact that none of the rock-birth monuments from Italy can be 
dated with any confidence to the first century, but date from the 
second century and later, we must conclude that the overwhelming 
probability is that the Apocdd was composed in Italy not earlier 
than the second century. It cannot therefore be used as evidence 
for an alleged pre-Christian Gnosticism '*! 




















9 V, Tran Tam Tinh, Le cult des divnités orientles en Campanie, Leiden, 1972, 


 Pranz Cumont, “The Dura Mithracum", Mithraic Studies I, p. 161 





note $0 above 





in Foerster, op. ci, 1S 
“41 A number of scholars have cited Boblig’s early remarks on the Apoc 
support for their position of a pre-Christian Gnosticism. They seem to be unaware 
OF the fact, not made very clear by Boblig in the first place, that this is not 

A. Boblig, “Christentum und Gnosis im 





exactly what he meant. In a later work 
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8. Postscript 


Tt would be conceivable for a critic of our conclusions to seck 
to maintain the pre-Christian date of the ApocAd by refusing to be 
limited to the hard evidence, and by making certain speculative 


assumptions: 
1) The rock birth has nothing to do with Mithras. It is simply a 
speculative statement. If this were the case, we must admit that our 





arguments lose their cogency 

2) The rock birth is based instead on the rock birth of Agdistis 
But in a series of statements about the possible origin of the 
Illuminator, a reference to Mithras, who functioned as a kind of 
redeemer figure, would be more appropriate than to Agdistis, who had 
no such role. 

3) The rock birth antedates the monumental representations of 
Mithras, and goes back to the pre-Christian age, This may be true 
but is by no means certain as we lack any Avestan evidence for it. 
As Professor Gershevitch has pointed out, because Mithras in his 
post-Christian manifestation was identifi 
slayer of the bull, we cannot therefore assume that this was also 
true of the pre-Christian period * 

Unless actual evidence turns up, we regard all such assumptions as 
quite speculative. 














dasa sun god and as the 








Agypterevangelium”, in Christentum und Gnosis, ed. W. Ehester, Berlin, 1969, p. 2 





1. $, he explained “that the designation ‘pre-Christian Gnosticism’ is not to be 
equated with a Gnosticism before the birth of Christ, but a Gnosticism out of which 
developed the Christian Gnosticism of the second century 

Other scholars who hold that the Apocd is a noo-Christian Gnostic work, which 
is post-Christian in date, ate: R. Kast, “Bibliothéque Gnostique V: Apocalypse 
4°Adam”, pp. 317-18 (see note 49); and L. Schottroff, “Animae naturaliter salvandae™ 
in Elester, Christentom wd Gnosis, p83 

4 |. Gersheviteh, The Avestan Hymn 10 Mithra, Cambridge, 1989, p. 38; idem, 
‘Die Sonne das Beste”, Mithraic States Ip. 79. 
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‘Abb. 2. — Fragment von einem rechten Oberarm mit Schulteransatz (griésste Linge } 
9 om, ReliethOhe 25 cm) von der Darstellung cines kommagenischen K@nigs auf 
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‘Abb, 3. — Rekonstruktion des Dexiosis Reliefs mit Mithras und einem komma: 
genischen Kénig, wahricheinlich Mithradates 1. Kallinikos, von Sockelanlage Il im 
Hicrothesion von Arsameia am Nymphaios 








Prancue VI 


Rad 





F.K, Dorner 








Fim Hierothesion auf dem 
ochos 1, (Detail) 






























5 
é 








PLancue X 


4 
2 








H.J.W. Dauvers Piancue XII 





M. Ducneswe-Guntemis Puancue XIII 





Fig. 1. — Mithra & cheval. Courtesy of Paul Getty Museum 
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Fig. 4. — Ostia, Mitre di Felicisimo, mosaique 
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From “Bulletin of Bastin Shenisi va Honar fran”. Vols. 9/10, Tehran, 1972, 
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Fig. 3. — Relief de Pise (Campo Santo), La grotte est figurée sous la forme symbolique 
un amas de rochers 
Institut archéologique allemand, Rome, n° 34 $50 
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